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INTRODUCTION 


Many valuable books have been written by Eastern 
and Western scholars, Buddhists and non-Buddlusts alike, 
to present the life and teachings of the Buddha to those who 
are interested in Buddhism. 

Amongst them one of the most popular works is still 
The Light of Asia by Sir Edwin Arnold. Many Western 
truth-seekers were attracted to Buddhism by this world- 
famous poem. 

Congratulations of Eastern and Western Buddhists are 
due to the learned writers on their laudable efforts to en¬ 
lighten the readers on the Buddha-Dhamma. 

This new treatise is another humble attempt made by 
a member of the Order of the Sangha, based on the Pah ^7 ’ 
commentaries, and traditions prevailing in Buddhist countn . 
especially in Ceylon. 

The first part of the book deals with the Life ^ 
Buddha, the second with the Dhamma, the Pah term 
His Doctrine. 


The Buddha-Dhamma is a moral P^!?ent* and 
system which expounds a unique path of Enlightenme . 
is not a subject to be studied from a mere academic sta v 


viii 


The Doctrine is certainly to be studied, more to be 
practised, and above all to be realized by oneself. 


Mere learning is of no avail without actual practice. 
The learned man who does not practise the Dhamma, the 
Buddha says, is like a colourful flower without scent. 

He who does not stu<)y the Dhamma is like a blind man. 
But, he who does not practise the Dhamma is comparable to 
a library. 


There are some hasty critics who denounce Buddhism 
as a passive and inactive religion. This unwarranted criticism 
is far from the truth. 

The Buddha was the first most active missionary in 
the world. He wandered from place to place for forty-five 
years preaclung His doctrine to the masses and the intel¬ 
ligentsia. Till His last moment. He served humanity both 
by example and by precept. His distinguished disciples 
followed suit. Penniless, they even travelled to distant lands 
to propagate the Dhamma, expecting nothing in return. 

“Strive on with diligence”, were the last words of the 
Buddha. No emancipation or purification can be gained 
without personal striving. As such petitional or inter¬ 
cessory prayers are denounced in Buddhism and in their 
stead is meditation which leads to self-control, purification, 
and enlightenment. Both meditation and service form 
salient characteristics of Buddhism. In fact, all Buddhist 
nations grew up in the cradle of Buddhism. 
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“Do no evil”, that is, be not a curse to oneself and others, 
was the Buddha’s first advice. This was followed by His 
second admonition—“Do good”, that is, be a blessing to one¬ 
self and others. His final exhortation was—“Purify one’s 
mind”—^which was the most important and the most essential. 

Can such a religion be termed inactive and passive? 

It may be mentioned that, amongst the thirty-seven 
factors that lead to enlightenment {Bodhipakkhiya-Dhamma), 
viriya or energy occurs jiine times. 

Clarifying His relationship with His followers, the 
Buddha states; 

“You yourselves should make the exertion. 

The Tathagatas are mere teachers.” 

The Buddhas indicate the path and it is left for us to 
follow that path to obtain our purification. Self-exertion 
plays an important part in Buddhism. 

“By oneself is one purified; by oneself is one defiled.” 

Bound by rules and regulations, Bhikkhus can be active 
in their own fields without trespassing their limits, wbi e 
lay followers can serve their religion, country and the wor 
in their own way, guided by their Buddhist principles. 

Buddhism offers one way of life to Bhikkhus and another 
to lay followers. 
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In one sense all Buddhists are courageous warriors. 
They do fight, but not with weapons and bombs. They do 
kill, but not innocent men, women and children. 

With whom and with what do they fight? Whom do 
they mercilessly kill? 

They fight with themselves, for man is the worst enemy 
of man. Mind is his worst foe and best friend. Ruthlessly 
they kill the passions of lust, hatred and ignorance that reside 
in this mind by morality, concentration and wisdom. 

Those who prefer to battle with passions alone in solitude 
are perfectly free to do so. Bhikkhus who live in seclusion are 
noteworthy examples. To those contended ones, solitude is 
happiness. Those who seek delight in battling with life’s 
problems living in the world and thus make a happy world 
where men can live as ideal citizens in perfect peace and 
harmony, can adopt that responsibility and that arduous 
course. 

Man is not meant for Buddhism. But Buddhism is 
meant for man. 


• 

According to Buddhism, it should be stated that neither 
wealth nor poverty, if righUy viewed, can be an obstacle 
towards being an ideal Buddhist. AnSthapindika, the Budd¬ 
ha’s best supporter, was a millionaire. Ghatikara, who was 
regarded even better than a king, was a penniless potter. 

As Buddhism appeals to both the rich and the poor it 
appeals equally to the masses and the intelligentsia. 
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The commoa folk are attracted by the devotional side 
of Buddhism and its simpler ethics while the intellectuals 
are fascinated by the deeper teachings and .mental culture. 

A casual visitor to a Buddhist country, who enters a 
Buddhist temple for the first time, might get the wrong 
impression that Buddhism is confined to rites and ceremonies 
and is a superstitious religion which countenances worship 
of images and trees. 

Buddhism, being tolerant, does not totally denounce 
such external forms of reverence as they are necessary for 
the masses. One can see with what devotion they perform 
such religious ceremonies. Their faith is increased thereby. 
Buddhists kneel before the image and pay their respects to 
what that image represents. Understanding Buddhists re¬ 
flect on the virtues of the Buddha. They seek not wordly 
or spiritual favours from the image. The Bodhi-tree, on the 
other hand, is the symbol of enlightenment. 

What the Buddha expects from His adherents are not 
these forms of obeisance but the actual observance of His 
Teachings. “He who practises my teaching best, reveres me 
most”, is the advice of the Buddha. 

An understanding Buddhist can practise the Dhamma 
without external forms of homage. To follow the Noble 
Eightfold Path neither temples nor images are absolutely 
necessary. 

• 

Is it correct to say that Buddhism is absolutely other¬ 
worldly although Buddhism posits a series of past and future 
lives and an indefinite number of habitable planes? 
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The object of the Buddha’s mission was to deliver beings 
from suffering by eradicating its cause and to teach a way 
to put an end to both birth and death if one wishes to do so. 
Incidentally, however, the Buddha has expounded discourses 
which tend to worldly progress. Both material and spiritual 
progress are essential for the development of a nation. One 
should not be separated from the other, nor should material 
progress be achieved by sacrificing spiritual progress as is to 
be witnessed today amongst materialistic-minded nations in 
the world. It is the duty of respective Governments and 
philanthropic bodies to cater for the material development 
of the people and provide congenial conditions, while religions 
like Buddhism, in particular, cater for the moral advancement 
to make people ideal citizens. 


Buddhism goes counter to most religions in striking 
the Middle Way and in making its Teaching homo-centric 
in contradistinction to theo-centric creeds. As such Bud¬ 
dhism is introvert and is concerned with individual emanci¬ 
pation. The Dhamma has to be realized by oneself (sanditthiko) 


• 

As a rule, the expected ultimate goal of the majority 
of mankind is either nihilism or eternalism. Materialists 
believe in complete annihilation after death. According to 
some religions the goal is to be achieved in an after-life, 
in eternal union either with an Almighty Being or an inex¬ 
plicable force which, in other words, is one form of eternalism. 
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Buddhism advocates the middle path. Its goal is neither 
nihilism, for there is nothing permanent to annihilate nor 
eternalism, for there is no permanent soul to eternalise. The 
Buddhist goal can be achieved in this life itself. 

• 

What happens to the Arahant after death? This is a 
subtle and difficult question to be answered as Nibbana 
is a supramundane state that cannot be expressed by words 
and is beyond space and time. Strictly speaking, there exists 
a Nibbana but no person to attain Nibbana. The Buddha 
says it is not right to state that an Arahant exists nor does 
not exist after death. If, for instance, a fire burns and is 
extinguished, one cannot say that it went to any of the four 
directions. When no more fuel is added, it ceases to bum. 
The Buddha cites this illustration of fire and adds that the 
question is wrongly put. One may^be confused. But, it is 
not surprising. 

Here is an appropriate illustration by a modern scientist. 

Robert Oppenheimer writes: 

“If we ask, for instance, whether the position 
electron remains the same, we must say ‘no’; if we ask ^ ® . 

the electron’s position changes with time, we must say » 
if we ask whether the electron is at rest, we must say n 
if we ask whether it is in action, we must say ‘no. 

“The Buddha had given such answers when interrogat^^ 
as to the condition of man’s self after death, but they 
familiar answers from the tradition of the 
century science.’’ 


xiv 


Evidently the learned writer is referring to the state of 
an Arahant after death. 


What is the use of attaining such a state? Why should 
we negate existence? Should we not affirm existence for life 
is full of joy? 

These are not unexpected questions. They are the typical 
questions of persons who either desire to enjoy life or to work 
for humanity, facing responsibilities and undergoing suffering. 

To the former, a Buddhist would say—^you may if you 
like, but be not slaves to worldly pleasures which are fleeting 
and illusory; whether you like it or not, you will have to reap 
what you sow. To the latter a Buddhist might say—by all 
means work for the weal of humanity and seek pleasure in 
altruistic service. 

Buddhism offers the goal of Nibbana to those who need 
it, and is not forced on any. “Come and see”, advises the 
Buddha. 

Till the ultimate goal is achieved a Buddhist is expected 
to lead a noble and useful life. 

Buddhism possesses an excellent code of morals suit¬ 
able to both advanced and unadvanced types of individuals. 

They are: 

(a) '!^e five precepts-not to kill, not to steal, not to 
commit adultery, not to lie, and not to take intoxicating 
liquor. 

(b) The four Sublime States (Brahma-Vihara): 

Loving-kindness, compassion, appreciative joy and 

equanimity. 
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(c) The ten transcendental virtues (Paramita):— gene¬ 
rosity, morality, renunciation, wisdom, energy, patience, 
truthfulness, resolution, loving-kindness, and equanimity. 

(d) The Noble Eightfold Path: 

Right understanding, right thoughts, right 
right action, right livelihood, right effort, right mindfulne 
and right concentration. 

Those who aspire to attain Arahantship at the earliest 
possible opportunity may contemplate on the exhortation 
given to Venerable Rahula by the Buddha—^namely. 


“This body is not mine; this am I not; this is not my 


soul.” 


(N'etam mama, n'eso' hamasmi, na me so atta)- 


It should be humbly stated that this book is not intend^ 
for scholars but students who wish to understand the life o 
the Buddha and His fundamental teachings. 


The original edition of this book first j^any 

The second one, a revised and enlarged edition wi 
additions and modifications, was published in Saigon 
with voluntary contributions from my niore 

supporters. In the present one I have ^^“®^cuttas. 
chapters and an appendix with some important a 


It gives me pleasure to state that a ^^®J5MSa?was 
lation of this book by Mr. Pham Kim Kanh (Sun 
also published in Saigon. 



In preparing this volume I have made use of the trans¬ 
lations of the Pali Text Society and several works written 
by Buddhists and non-Buddhists. At times I may have merely 
^hoed their authentic views and even used their appropriate 
wording. Wherever possible I have acknowledged the source. 

I am extremely grateful to the late Mr. V. _F. Gunaratna 
who, amidst his multifarious duties as Public Trustee of 
Ceylon, very carefully revised and edited the whole manuscript 
with utmost precision and great faith. Though an onerous 
task, it was a labour of love to him since he was an ideal 
practising Buddhist, well versed in the Buddha-Dhamma. 

My thanks are due to generous devotees for their 
voluntary contributions, to Mrs. Coralie La Brooy and 
Miss Ranjani Goonetilleke for correcting the proofs and 
also to the Associated Newspapers of Ceylon Ltd. for 
printing the book with great care. 


14th July,2522—1980. 
VajirSrama, 

Colombo 5. 
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THE BUDDHA 

AND 

HIS TEACHINGS 

Namo tassa Bhagavato Arahato 
Sammd-Sambuddhassa ! 

Homage to Him, the Exalted, the Worthy, 
the Fully Enlightened One! 

CHAPTER I 
THE BUDDHA 

FROM BIRTH TO RENUNCIATION 

unique Being, an extraordinary Man arises in 
this world for the benefit of the many, for the happ^ 
ness of the many, out of compassion for the worldi 
for the good, benefit, and happiness of gods ana 
men. Who is this Unique Being*t It is the^ Tatna- 
gala, the Exalted, Fully Enlightened One.' 

Anguttara Nikdya Ft. i, XIII P. 22. 

Birth 

On the full moon day of May,' in 
623 B.C.* there was bom in the Lumbini Park ai 

1. Corresponding to Pali Vesakha, SdiAs^ssM-^-VaisSkha, 

and Siiiihala— Vesak. . 

2. Unlike the Christian Era the Buddha Era is 
from the death of the Buddha, which 

B.C. (in His 80th year), and not from His birtn. 

3. A pillar, erected at this sacred spot by King Asoka, s 
stands to this day to commemorate the event. 
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THE BUDDHA 


Ch. 1 


KapilavatthUj' on the Indian borders of present 
Nepal, a noble prince who was destined to be the 
greatest religious teacher of the world. 

His father^ was King Sttddhodana of the aris¬ 
tocratic Sakyd* clan and his mother was Queen 
Maha Maya, As the beloved mother died seven 
days after his birth, Maha Pajdpati Gotami, her 
younger sister, who was also married to the l^ng, 
adopted the child, entrusting her own son, Nanda, 
to the care of the nurses. 

Gr^t were the rejoicings of the people over 
the buth of this illustrious prince. An ascetic of 


1 . 

2 . 

3. 


site of Kapilavatthu has been identified with Bhuila 
(Bhulya) district, three miles from the 

uengal and N. W. Railway station of Babuan. 

See the genealogical table. 


Gotama is the f^ly nanae, and Sakya is the name of 
the race to which the Buddha belonged. 

Tr^ition hol^ that the sons of King Okkaka of the 
Mahasammata line, were exiled through the plotting of 
their step-mother. These princes, in the cour^ of their 

foothills of the Himalayas. 
»ge ^ap/Za, on whose advice, and 
founded the city of KapUavatthu, 
Okkaka. hearing of the enter- 
exclaimed—‘‘5’aA:ya vata bho raja- 
Kionara-Capable, indeed, are the noble princes.” Hence 

K« kingdom they originated were known 

by the name Sakya. 


JTie SSkya kingdom was situated in South Nepal and 
extended over much of modem Oudh. 

See E. J. Thomas, Life of Buddha, p. 6. 
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high spiritual attainments, named Asita, also 
known as Kdladevalaf was particularly pleased to 
hear this happy news, and being a tutor of the King, 
visited the palace to see the Royal babe. The 
King, who felt honoured by his unexpected visit, 
carried the child up to him in order to make the 
child pay him due reverence, but, to the surprise 
of all, the child’s legs turned and rested on the 
matted locks of the ascetic. Instantly, the as^- 
tic rose from his seat and, foreseeing with his 
supernormal vision the child’s future greatness, 
saluted him with clasped hands.' The Royal 
father did likewise. 


The great ascetic smiled, at first and then was 
sad. Questioned regarding his mingled feelings, ne 

answered that he smiled because the prince wouw 

eventually become a Buddha, an Enlightened 
and he was sad because he would not be able lo 
benefit by the superior wisdom of the 
One owing to his prior death and rebirth m 
Formless Plane (Arupaloka)} 


1. See Warren, Buddhism in Translations, p. 49 and Jataka 
Commentary. 

OnAsita’s advice his nephewiVd/aA:a 

and when the prince, as expected, httainea » 

hood, he heard His teaching and bwame an a 


See N^aka Sutta, Sutta Nipata, p. 131* 

2, Arupalokas are immaterial planes where ^9^ 
have developed the Arupa Jh5nas (Absorptions 
Ecstasies) are bom. 
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THE BUDDHA 


Ch. 1 


Naming Ceremony 

On the fifth day after the prince’s birth he 
was named Si(Mhattha'w\Ac]im&sm& “wish fulfilled”. 
His family name was Gotama.' 

In accordance with the ancient Indian custom 
many learned brahmins were invited to the palace 
for the naming ceremony. Amongst them there 
were eight distinguished men. Examining the 
characteristic marks of the child, seven of them 
r^ed two fingers each, indicative of two alterna¬ 
tive possibilities, and said that he would either 
become a Universal Monarch or a Buddha. But 
the youngest, Kondanna^ who excelled others in 
wisdom, noticing the hair on the forehead turned 
to the right, raised only one finger and convincingly 
declared that the prince would definitely retire 
from the world and become a Buddha. 

Ploughing Festival 

A very remarkable incident took place in his 
childhood. It was an unprecedented spirit 4 al 


1. Sadiskrit —Siddhartha Gautama. 

2. Hearing that Prince Siddhattha renounced the world, 
this KondafiAa and four sons of the other seven brahmins 
retired from the world and joined him as his followers. 
These were the first five Chief Disciples of the Buddha 
See Ch. VI. 


PLOUGHING FESTIVAL 
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experience which, later, during his search after 
truth, served as a key to his Enlightenment.' 

To promote agriculture, the King arranged 
for a ploughing festival. It was indeed a festive 
occasion for all, as both nobles and commoners 
decked in their best attire, participated in the 
ceremony. On the appointed day, the King, ac¬ 
companied by his courtiers, went to the field, 
taking with him the young prince together with the 
nurses. Placing the child on a screened and cano¬ 
pied couch imder the cool shade of a solitary rose- 
apple tree to be watched by the nurses, the King 
participated in the ploughing festival. When the 
festival was at its height of gaiety the nurses too 
stole away from the prince’s presence to catch a 
glimpse of the wonderful spectacle. 

In striking contrast to the mirth and mern- 
ment of the festival it was all calm and quiet under 
the rose-apple tree. AU the conditions conducive 
to quiet meditation being there, the pensive cm > 
young in years but old in wisdom, sat crcss-legg 
and seized the opportunity to comment that a 
important practice of intent concentration - 
breath—on exhalations and inhalations 
gained for him then and there that one 
ness of mind known as Samadhi and he 

1. See Majjhima NikSya, Mah3 Saccaka Sutta ^No. 36 
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THE BUDDHA 


Ch. 1 


developed the First Jhana} (Ecstasy). The child’s 
nurses, who had abandoned their precious charge 
to enjoy themselves at the festival, suddenly 
realizing their duty, hastened to the child and were 
amazed to see him sitting cross-legged plunged in 
deep meditation. The King hearing of it, hurried 
to the spot and, seeing the child in meditative 
posture, saluted him, saying—-“This, dear child, 
is my second obeisance”. 

Education 

As a Royal child. Prince Siddhattha must have 
received an education that became a prince 
although no details are given about it. As a scion 
of the warrior race he received special training 
in the art of warfare. 

Married Life 

At ^ the early age ^ of sixteen, he married his 
beautiful cousin Princess Yasodhar^ who was 
of equal age. For nearly thirteen years, after his 
happy marriage, he led a luxurious life, blissfully 
ignorant of the vicissitudes of life outside the 
palace gates. Of his luxurious life as prince, he 
states: 


1. Jlwna — a developed state of consciousness gained by 
concentration. 

2. Also known as BhaddokaccSna, Bimba, RShuIantata. 


li 
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“I was delicate, excessively delicate. In my 
father’s dwelling three lotus-ponds were made 
purposely for me. Blue lotuses bloomed in one, 
red in another, and white in another. I used no 
sandal-wood that was not of Kasi.' My_ turban, 
tunic, dress and cloak, were all from Kasi. 


“Night and day a white parasol was held over 
me so that I might not be touched by heat or 
cold, dust, leaves or dew. 


“There were three palaces built for me one 
for the cold season, one for the hot season, 
one for the rainy season. During the four r^y 
months, I lived in the palace for the ramy season 
without ever coming down from it, entertaine 
all the while by female musicians. Just as, “ 
houses of others, food from the husks ot n 
together with sour gruel is given to the sia 
and workmen, even so, in my father s dweiu 
food with rice and meat was given to the sw 
and workmen.”* 


With the march of time, truth gradually , 
ed upon him. His contemplative 
boundless compassion did not permit him to spe 


- X* 'Ilf Modern 

1. A province in Central India noted for suk- 
Benares was its capital. 

2, Anguttara Nikaya, part I, p. 145; Gradual Sayings, 

1 p. 128. 
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THE BUDDHA 


Ch. 1 


his time in the mere enjoyment of the fleeting 
pleasures of the Royal palace. He knew no per¬ 
sonal ^ef but he felt a deep pity for suffering 
humanity. Amidst comfort and prosperity, he 
realized the universality of sorrow. 

Renunciation 

Prince Siddhattha reflected thus: 

“Why do I, being subject to birth, decay, 
disease, death, sorrow and impurities, thus search 
after things of like nature. How, if I, who am 
subject to things of such nature, realize their 
disadvantages and seek after the unattained, im- 
surpassed, perfect security which is Nibbana!”' 
“Cramped and confined is household life, a den 
of dust, but the life of the homeless one is as 
the open air of heaven! Hard is it for him who 
bides at home to Uve out as it should be lived 
the Holy Life in all its perfection, in all its purity.”^ 


One glorious day as he went out of the palace 
to the pleasure park to see the world out¬ 
side, he came in direct contact with the stark 
reahties of life. Within the narrow co nfin es of 


1. Majjhima Nikaya. Part 1, Ariyapariyesana Sutta No. 
26, p. 163. 

2. Majjhima NikSya, Part 1, MahSsaccaka Sutta, No. 36. 
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the palace he saw only the rosy side of life, but 
the dark side, the common lot of mankind, was 
purposely veiled from him. What was mentally 
conceived, he, for the first time, vividly saw in 
reality. On his way to the park his observairt 
eyes met the strange sights of a decrepit old 
man, a diseased person, a corpse and a dignified 
hermit.' The first three sights convincingly prov¬ 
ed to him, the inexorable nature of life, and the 
universal ailment of humanity. The fourth si^ 
nified the means to overcome the ills of life and 
to attain calm and peace. These four unex¬ 
pected sights served to increase the urge in him 
to loathe and renounce the world. 

Realizing the worthlessness of sensual 
sures, so highly prized by the worldling, 
preciating the value of renunciation in 
the wise seek delight, he decided to leave t 
world in search of Truth and Eternal Peace. 

When this final decision was taken after 
deliberation, the news of the birth of ^ 
conveyed to him while he was about to leav 
park. Contrary to expectations, he was 
overjoyed, but regarded his first and .^er 
spring as an impediment. An ordinap^ i 
would have welcomed the joyful tidmgs, 

1. “Seeing the four signs, I set out on horse-back. •• • 
Buddhavaihsa, XXVI, p. 65. 
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Ch. 1 


Prince SiddhatthUy the extraordinary father as he 
was, exclaimed—“An impediment (rdhu) has been 
bom; a fetter has arisen”. The infant son was 
accordingly named Rahula' by his grandfather. 

The palace was no longer a congenial place to 
the contemplative Prince Siddhattha. Neither his 
chanmng young wife nor his lovable infant son 
could deter him from altering the decision he had 
taken to renounce the world. He was destined to 
play M mfinitely more important and beneficial 
rote than a dutiful husband and father or even as 
a king of kings. The allurements of the palace 
were no more cherished objects of delight to 
him. Time was ripe to depart. 

He ordered his favourite charioteer Channa 
to^ saddle the horse KcmthakOy and went to the 
smte of apartments occupied by the princess. 
Opening the door of the chamber, he stood on the 
threshold and cast his dispassionate glance on the 
v^e and child who were fast asleep. Great was 
his compassion for the two dear ones at this 
Greater was his compassion for 
suffermg humamfy. He was not worried about the 
future worldly happiness and comfort of the 
mother and child as they had every thin g in abun- 
^n^ and were well protected. It was not that he 
loved them the less, but he loved humanity more. 


I. Lit,, bound or seized (Id) by a fetter (rdhti). 
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Leaving all behind, he stole away with a 
light heart from the palace at midnight, and rode 
into the dark, attended only by his loyal charioteer. 
Alone and penniless he set out in search of Truth 
and Peace. Thus did he renounce the world. It was 
not the renunciation of an old man who has had 
his fill of worldly life. It was not the renunciatum 
of a poor man who had nothing to leave behmd. 
It was the renunciation of a prince in the fu 
bloom of youth and in the plenitude of wealth 
and prosperity—a renunciation unparalleled in 
history. 

It was in his twenty-ninth year that Prince 
Siddhattha made this historic journey. 

He journeyed far and, crossing the river 
Aiiomd, rested on its banks. Here he shaved his 
hair and beard and handing over his garments an 
ornaments to Chama with instructions to 
to the palace, assumed the simple yellow garb o 
an ascetic and led a life of voluntary poverty. 

The ascetic Siddhattha, who once lived in ^ 
lap of luxury, now became a penniless ’ 

living on what little the charitably-minded ga 

of their own accord. 

He had no permanent abode. A shady 
a lonely cave sheltered him by day or big ‘ 
Bare-footed and bare-headed, he walked m 
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scorching sun and in the piercing cold. With no 
possessions to call his own, but a bowl to collect 
his food and robes just sufficient to cover the 
body, he concentrated all his energies on the 
quest of Truth. 

Search 

Thus as a wanderer, a seeker after what is 
good, searching for the unsurpassed Peace, he 
approached Alar a Kalama, a distinguished ascetic, 
desire, friend Kalama to lead the Holy 
Liffi in tms Dispensation of yours.” Thereupon 
^/ara Kalama told him: “You may stay with me, 
O Venerable One. Of such sort is this teaching that 
an intelligent man before long may realize by his 
own intuitive wisdom his master’s doctrine, and 
abide m the attainment thereof.” 

Before long, he learnt his doctrine, but it 
brought him no realization of the highest Truth. 

z to him the thought: When 

Alara Kalama declared: “Having myself realized 
kn^ledge the doctrine, I—‘abide in 
me attainment thereof—’ it could not have been a 
mere profession of faith; surely Alara Kalama lives 
naving understood and perceived this doctrine.” 


So he went to him and said “How far, friend 
Kalama, does this doctrine extend which you 
yourself have with intuitive wisdom realized and 
attained?” 


SEARCH 


13 


Upon this Alara Kdlama made known to him 
the Realm of Nothingness {Akmcanhdyatana)\ an 
advanced stage of Concentration. 

Then it occurred to him: “Not only Alara 
Kdldma are to be found faith, energy, mindful¬ 
ness, concentration, and wisdorn. I too possess 
these virtues. How now if I strive to realize that 
doctrine whereof Aldra Kdldma says that he 
himself has realized and abides in the attainment 
thereof!” 

So, before long, he realized by his own intuitive 
wisdom that doctrine and attained to that state, 
but it brought him no realization of the highest 
Truth. 

Then he approached Aldra Kdldma and said, 
“Is this the full extent, friend Kdldma, of this 
doctrine of which you say that you yourself have 
realized by your wisdom and abide in the at¬ 
tainment thereof?” 

“But I also, friend, have realized thus far 
this doctrine, and abide in the attainment thereo . 

The unenvious teacher was delighted to hwr 
of the success of his distinguished PWP“- . 
honoured him by placing him on a perfect i 
with himself and admiringly said: 


1. The third Arupa Jhana. 


14 


THE BUDDHA 


Ch. 1 


“Happy, friend, are we, extremely happy; in 
that we look upon such a venerable fellow-ascetic 
like you! That same doctrine which I myself have 
realized by my wisdom and proclaim, having attain¬ 
ed thereimto, have you yourself realized by your 
wisdom and abide in the attainment thereof; and 
that doctrine you yourself have realized by your 
wisdom and abide in the attainment thereof, that 
have I myself realized by my wisdom and pro¬ 
claim, having attained thereunto. Thus the doctrine 
which I know, and also do you know; and the 
doctrine which you know, that I know also. As I 
am, so are you; as you are, so am I. Come, friend, 
let both of us lead the company of ascetics.” 

_ The ^ ascetic Gotama was not satisfied with a 
discipline and a doctrine which only led to a high 
de^ee of mental concentration, but did not lead to 

dis^st, detachment, cessation (of suffering), tran¬ 
quillity; intuition, enlightenment, and Nibbana.” 
Nor was he anxious to lead a company of ascetics 
even with the co-operation of another generous 
teacher of equal spiritual attainment, without first 
perfecting himself. It was, he felt, a case of the 
bund l^dmg the blind. Dissatisfied with his tea¬ 
ching, he politely took his leave from him. 

In those happy days when there were no poli¬ 
tical disturbances the intellectuals of India were 
preoccupied with the study and exposition of some 
religious system or other. All facilities were pro¬ 
vided for those more spiritually inclined to lead 
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holy lives in solitude in accordance with their tem¬ 
peraments and most of these teachers had large 
followings of disciples. So it was not (^cult for 
the ascetic Gotama to find another religious tea¬ 
cher who was more competent than the former. 

On this occasion he approached one Uddaka 
R$maputta and expressed ids desire to lead the 
Holy Life in his Dispensation. He was readily 
admitted as a pupil. 


Before long the intelligent ascetic Gotama, 
mastered his doctrine and attained the final stage 
of mental concentration, the Realm of Neimer 
Perception nor Non-Perception (“iV‘eva 
N^dsanndyaiana),' revealed by his teacher. Tp® 
was the highest stage in worldly concentration 
when consciousness becomes so subtle and 

that it cannot be said that a consciousness eitne 

exists or not. Ancient Indian sages could no 
proceed further in spiritual development. 


The noble teacher was delighted to 
success of his illustrious royal pupil. 
former teacher the present one honoured mm y 
inviting him to take full charge of all 
as their teacher. He said: “Happy ,ch 

we; yea, extremely happy, in that aLtrine 
a venerable fellow-ascetic as you! The ao 


1, The fourth Arupa Jhana. 
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which Rama knew, you know; the doctrine which 
you know, Rama knew. As was Rama so are you; 
as you are, so was Rama. Come, friend, hence¬ 
forth you shall lead this company of ascetics.” 

Still he felt that his quest of the highest Truth 
was not achieved. He had gained complete 
mastery of his mind, but his ultimate goal was far 
ahead. He was seeking for the Hipest, the Nib- 
bana, the/complete cessation of suffering, the total 
eradication of all forms of craving. ‘‘Dissatisfied 
with this doctrine too, he departed thence, content 
therewith no longer.” 

He realized that his spiritual aspirations were 
far higher than^ those under whom he chose to 
learn. He realized that there was none capable 
en<mgh to teach him what he yearned for—^the 
highest Troth. He also realized that the highest 
irotn is to be found within oneself and ceased 
to seek external aid. 
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CHAPTER 2 


HIS STRUGGLE FOR ENLIGHTENMENT 


""Easy to do are things that are bad and not beneficial 
to self; 

But veryy very hard to do indeed is that which is 
beneficial and good*\ 

DHAMMAPADA 


Struggle 

Meeting with disappointment, but not discour¬ 
aged, the ascetic Gotama seeking for the incon^ 
parable Peace, the highest Truth, wandered 
through the district of Magadha, and arrived^ in 
due course at Uruveld, the market town of Senani. 
There he spied a lovely spot of ground, a charming 
forest grove, a flowing river with pleasant sandy 
fords, and hard by was a village where he could 
obtain his food. Then he thought thus: 

“Lovely, indeed, O Venerable One, is this spot 
of ground, charming is the forest grove, 
is the flowing river with sandy fords, and / 
is the village where I could obtain food. 
indeed is this place for spiritual exertion for tho 
noble scions who desire to strive.”' 


1. Majjhima Nikaya, Ariya-Pariyesana Sutta ^No. 
Vol. 1, p. 166. 
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The place was congenial for his meditation. 

The atmosphere was peaceful. The surroundings 

were pleasant. The scenery was charming. Alone, 

he resolved to settle down there to achieve his 
desired object. 

Hearing of his renunciation, Kondanna, the 
youngest brahmin who predicted his future, and 
four sons of the other sages— Bhaddiya, Vappa, 
Mahdnamaj and Assaji —also renounced the world 
and joined his company. 

In the ancient days in India, great importance 
was attached to rites, ceremonies, penances and 
^cr^ces. It was then a popular belief that no 
eliverance could be gained unless one leads a life 
of strict asceticism. Accordingly, for six long years 
t e as^tic Gotama made a superhuman struggle 
practising all forms of severest austerity. His 
e icate body was reduced to almost a skeleton. 

e more he tormented his body the farther his 
goal receded from him. 


th^A^u ®^^®““o^sly he struggled, the various me- 
he employed, and how he eventually suc- 
^eded are graphicaUy described in his own words 
in various Suttas. 
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Mahd Saccaka' Sutta describes his preliminary 
efforts thus: 

“ITien the following thought occurred to me: 

“How if I were to clench my teeth, press my 
tongue against the palate, and with (moral) 
thoughts hold down, subdue and destroy my 
(immoral) thoughts! 

“So I clenched my teeth, pressed my tongue 
against the palate and strove to hold down, sub¬ 
due, destroy my (immoral) thoughts with (moral) 
thoughts. As I struggled thus, perspiration stream¬ 
ed forth from my armpits. 

“Like imto a strong man who might seize a 
weaker man by head or shoulders and hold him 
down, force him down, and bring into subjection, 
even so did I struggle. 

“Strenuous and indomitable was my 
My mindfulness was established and unperturbed. 
My body was, however, fatigued and was not 
calmed as a result of that painful endeavour-- 
being overpowered by exertion. Even though 
such painful sensations arose in me, they did no 
at all affect my mind. 


1. Majjhima NikSya No. 36, Vol. I, p. 242. 
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“Then I thought thus: How if I were to culti¬ 
vate the non-breathing ecstasy! 

“Accordingly, I checked inhalation and exha¬ 
lation from my mouth and nostrils. As I checked 
inhalation and exhalation from mouth and nostrils, 
the air issuing from my ears created an exceed- 
^gly great noise. Just as a blacksmith’s bellows 
being blown make an exceedingly great noise, 
even so was the noise created by the air issuing 
from my ears when I stopped breathing. 

“Nevertheless, my energy was strenuous and 
indonutable. Established and unperturbed was 
my mindfulness. Yet my body was fatigued and 
was not calmed as a result of that painful endea- 
your being over-powered by exertion. Even 
hough such painful sensations arose in me, they 
did not at all affect my mind. 

Then I thought to myself:’How if I were to 
cultivate that non-breathing exercise! 

A^ordingly, I checked’inhalation and exhala- 
M>n from mouth, nostrils, and ears. And as I 
s op^d breathing from mouth, nostrils and ears, 
e ynipnsoned) airs beat upon my skull with 
^eat violence. Just as if a strong man were to 
Dore one’s skull with a sharp drill, even so did the 
airs beat my skull with great violence as I stopped 
breathing. Even, though such painful sensations 
arose in me, they did not at all affect my mind. 
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“Then I thought to myself: How if I were to 
cultivate that non-breathing ecstasy again! 

“Accordingly, I checked inhalation and exhala¬ 
tion from mouth, nostrils, and ears. And as I 
stopped breathing thus, terrible pains arose in my 
head. As would be the pains if a strong man were 
to bind one’s head tightly with a hard leathern 
thong, even so were the terrible pains that arose 
in my head. 


“Nevertheless, my energy was strenuous. Such 
painful sensations did not affect my min d. 


“Then I thought to myself: How if I were to 
cultivate that non-brea thing ecstasy again! 


“Accordingly, I stopped breathing from mouth, 
nostrils, and ears. As I checked breathing thus, 
plentifid airs pierced my belly. Just as if a skilW 
butcher or a butcher’s apprentice were to rip up we 
belly with a sharp butcher’s knife, evensoplentiful 
airs pierced my beUy. 

“Nevertheless, my energy was strenuous. Such 
painful sensations did not affect my mind. 


“Again I thought to myself: How if I w®**® 
cultivate that non-breathing ecstasy again! 

“Accordingly, I checked inhalation and exhala¬ 
tion from mouth, nostrils, and ears. As I suppressea 
my breathing thus, a tremendous burning perv^ea 
my body. Just as if two strong men were eacn to 
seize a weaker man by his arms and scorcn 
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and thoroughly bum him in a pit of glowing 
charcoal, even so did a severe burning pervade 
my body. 

“Nevertheless, my energy was strenuous. Such 
painful sensations did not affect my mind. 

^ “Thereupon the deities who saw me thus said: 
*The ascetic Gotama^ is dead.’ Some remarked: 

Gotama is not dead yet, but is dying’. 
Whue some others said: ‘The ascetic Gotama is 
neither dead nor is dying but an Arahant is the 
^cetic Gotama. Such is the way in which an 
Arahant abides.” 


Change of Method: Abstinence from Food 

Then I thought to myself: How if I were to 
practise complete abstinence from food! 

Then deities approached me and said: ‘Do 
not, good sir, practise total abstinence from food. 
It you do pra^ise it, we will pour celestial essence 
through your body’s pores; with that you will be 
sustained. 


practising star- 
celestial essence. 
P°p® I am sustained 
would be a fraud on my part’. So I 
refused them, saying There is no need’. 


following thought occurred to me: 
How If I take food httle by little, a small quantity 
or me jmce of green gram, or vetch, or lentils, 
or peas! 


CHANGE OF METHOD 
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“As I took such small quantity of solid and 
liquid food, my body became extremely emaciated. 
Just as are the joints of knot-grasses or bulrushes, 
even so were me major and minor parts of -my 
body owing to lack of food. Just as is the earners 
hoof, even so were my hips for want of food. 
Just as is a string of beads, even so did my back¬ 
bone stand out and bend in, for lack of food. 
Just as the rafters of a dilapidated hall fall this 
way and that, even so appeared my ribs through 
lack of sustenance. Just as in a deep well may be 
seen stars sunk deep in the water, even so did 
my eye-balls appear deep sunk in their sockets, 
being devoid of food. Just as a bitter pumpkin, 
when cut while raw, will by wind and sun get 
shrivelled and withered, even so did the skin of 
my head get shrivelled and withered, due to lack 
of sustenance. 

“And I, intending to touch my belly’s sk^ 
would instead seize my backbone. When I intendea 
to touch my backbone, I would seize my beUy s 
skin. So was I that, owing to lack of sufficiea 
food, my belly’s skin clung to the backbone, 

I, on going to pass excreta or urine, would 
very spot stumble and fall down, for want of fooa. 
And I stroked my limbs in order to revive my 
body. Lo,as I did so, the rotten roots of my body s 
hairs fell from my body owing to lack 
tenance. The people who saw me .said: The 
ascetic (jofoma is black.’ Some said, ‘The ascetic 
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Gotama is not black but blue.’ Some others said: 
‘The ascetic Gotama is neither black nor blue but 
tawny.’ To such an extent was the pure colour of 
my skin impaired owing to lack of food. 

“Then the following thou^t occurred to me: 
Whatsoever ascetics or brahmins of the past have 
experienced acute, painful, sharp and piercing sen¬ 
sations, they must have experienced them to such 
a hi^ degree as this and not beyond. Whatsoever 
ascetics and brahmins of the future will experience 
acute, painful, sharp and piercing sensations they 
too will experience them to such a high degree and 
not beyond. Yet by all these bitter and difficult 
austerities I shall not attain to excellence, worthy 
of supreme knowledge and insight, transcending 
those of human states. Mi gh t there be another 
path for Enlightenment!” 

Temptation of Mara the Evil One 

ffis prolonged painful austerities proved utterly 
futile. They only resulted in the exhaustion of his 
v^uable energy. Though physically a superman 
his delicately nurtured body could not possibly 
stand the great strain. His graceful form com¬ 
pletely faded almost beyond recognition. His gol¬ 
den coloured skin turned pale, his blood dried up, 
his sinews and muscles shrivelled up, his eyes were 
sunk and blurred. To all appearance he was a 
living skeleton. He was almost on the verge 
of death. 


TEMPTATION OF MARA 
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At this critical stage, while he was still intent 
on the Highest (Padhdna), abiding on the ba^s 
of the Neranjara river, striving and contempla^g 
in order to attain to that state of Perfect Security, 
came NamucV uttering kind words thus: 

^“You are lean and deformed. Near to you is 
death. 

“A thousand parts (of you belong) to death; to 
life (there remains) but one. Live, O good sir! 
Life is better. Living, you could perform merit. 

“By leading a life of celibacy and making fire 
sacrifices, much merit could be acquired. Wh^ 
will ^ou do with this striving? Hard is the P^^Jj 
of striving, difficult and not easily accomplished. 

Mara reciting these words stood in the presence 
of the Exalted One. 

To Mara who spoke thus, the Exalted One 
replied: 

“O Evil One, kins man of the heedless! You 
have come here for your own sake. 

“Even an iota of merit is of no avail. To them 


1 . 


2 . 


Another name for MSra. According to 

are five kinds of Maras—namely, i. Deity 

ta), ii. Passion {Kilesa), iii. Kammic Actiwties 

kharct), iv. Aggregates {Khandha) and v. Death {Mac h 

Sutta Nipata —Padhana Sutta^ p* 74. 
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who are in need of merit it behoves you, Mara, 
to speak thus. 

“Confidence (Saddha), self-control (Tapo),' 
perseverence (Viriya), and wisdom (Pannd) are 
mine. Me who am thus intent, why do you 
question about life? 

“Even the streams of rivers will this wind dry 
up. Why should not the blood of me who am thus 
striving dry up? 

“When blood dries up, the bile and phlegm 
also dry up. When my flesh wastes away, more 
^d more does my mind get clarified. Still more 
do my mindfulness, wisdom, and concentration 
become firm. 


While I live thus, experiencing the utmost 
pain, my mind does not long for lust! Behold the 
punty of a bemg! 


Sense-desires (Kama), are your first army. The 
j Holy Life (Arati), 

Tho r Hunger and Thirst^ (Khuppipdsd.) 

®aUed Craving (Tanhd). The ^th is 
oiSS Torpor The sixth is 

seventh is Doubt’ (F/c/- 
and Obstinacy 

(Makkha-Thambha). The ninth Is Gain (Ldbha), 


1. Tato Pali Text Society’s edition. 

2. Resulting from voluntary poverty. 

3. That is, indecision as to the certainty of the Goal. 
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Praise (Silokd) and Honour {Sc^kara\ and that 
ill-gotten Fame (Yasd). The tenth is the extolling 
of oneself and contempt for others {Attukkain- 
sanaparavambham). 

“This, Namuci, is your army, the opposing 
host of the Evil One. That army the coward does 
not overcome, but he who overcomes ootams 
happiness. 

“This Munja' do I display! What boots ^e in 
this world! Better for me is death m tl^ battl 
than that one should live on, vanquished. 

“Some ascetics and brahmins are ntrt s^u 
plunged in this battle. They know not nor do tney 
tread the path of the virtuous. 

“Seeing the army on all sides with 
rayed on elephant, I go forward to battle. M**" „ 
shall not drive me from my position. That 
yours, which the world togedier with gods 
not, by my wisdom I go to destroy as I wouia a 
unbaked bowl with a stone. 

“Controlling my thoughts, and with 
fulness well-estabUshed, I shall waiter jr 
country to country, training many a discipie. 


1. Warriors wear Munja grass crest on their ^ — 

their banners to indicate that they will not retreai 

the battle-field. 

2. Sangame me matam seyyo—Yan ce jive parajito. 


30 


THE BUDDHA 


Ch. 2 


“Diligent, intent, and practising my teaching, 
they, disregarding you, will go where having gone 
they grieve not.” 

The Middle Path 

The ascetic Gotama was now fully convinced 
from personal experience of the utter futility of 
self-mortification which, though considered indis¬ 
pensable for Deliverance by the ascetic philoso¬ 
phers of the day, actually weakened one’s intellect, 
and resulted in lassitude of spirit. He abandoned 
for ever this painful extreme as did he the other 
extreme of self-indulgence which tends to retard 
moral progress. He conceived the idea of adopting 
the Golden Mean which later became one of the 
sahent features of his teaching. 


. recced how when his father was engaged 
in ploughing, he sat in the cool shade of the rose- 
apple tree, absorbed in the contemplation of his 
own breath,_ which resulted in the attainment of 
‘‘^7 « (Ecstasy)'. Thereupon bethought: 

Well, this IS the path to Enlightenment.” 

^at Enlightenment could not be 
utterly exhausted body: Phy- 
was essential for spiritual progress. 
50 lie decided to nourish the body sparingly and 
took some coarse food both hard and soft. 


I. See Ch.I. 
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The five favourite disciples who were attending 
on him with great hopes thinking that whatever 
truth the ascetic Gotama would comprehend, that 
would he impart to them, felt disappointed at ^s 
unexpected change of method, and leavmg hm 
and the place too, went to Isipatana, saying mm 
“the ascetic Gotama had become luxunous, had 
ceased from striving, and had returned to a liie or 
comfort.” 


At a crucial time when help was most welcome 
his companions deserted him leaving him alone. 
He was not discouraged, but thek volunta^ 
ration was advantageous to him though tnei 
presence during his great struggle was helpiu 
to him. Alone, in sylvan solitudes, ^eat 
realize deep truths and solve intricate problems. 


Dawn of Truth 

Regaining his lost strength with some coarse 
food, he easily developed the First Jhana , 
he gained in lus youth. By degrees he develops 
the second, third and fourth Jhanas as wen. 

By developing the Jhanas he g^ed 
one-pointedness of the mind. His mind ® , 
like a polished mirror where evei^thing is rene 
in its true .perspective. 
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to the knowledge as regards “The Reminiscence 
of Past Births” (Pubbe-nivasdnussati Nand). He 
recalled his varied lots in former existences as 
follows: first one life, then two lives, then three, 
four, five, ten, twenty, up to fifty lives; then a 
himdred, a thousand, a hundred thousand; then 
the dissolution of many world cycles, then the 
evolution of many world cycles, then both the 
dissolution and evolution of many world cycles. 
In that place he was of such a name, such a family, 
such a caste, such a dietary, such the pleasure and 
pam he experienced, such his life’s end. Departing 
from there, he came into existence elsewhere. Then 
such w^ his name, such his family, such his caste, 
such his dietary, such the pleasure and pain he 
md experience, such life’s end. Thence departing, 
he came into existence here. 


recalled the mode and details of his 
vaned lots m his former births. 


the First Knowledge that he 
realized in the first watch of the night. 


ignorance with regard to 
past, he directed his purified mind to “The 

of ^PP®aring and Reappearing 

. . {CutUpapata Ndrid). With clairvoyant 

• purified and supernormal, he perceived 
oemgs disappearing from one state of existence 
and reappearing in another; he beheld the base 
and the noble, the beautiful and the ugly, the 
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happy and the miserable, all passing according to 
their deeds. He knew that these good individuals, 
by evil deeds, words, and thoughts, by reviling the 
Noble Ones, by being misbelievers, and by confor¬ 
ming themselves to the actions of the misbelievers, 
after the dissolution of their bodies and after de^h, 
had been bom in sorrowful states. He knew th^ 
these good individuals, by good deeds, words, and 
thoughts, by not reviling the Noble Ones, by being 
ri^t believers, and by conforming themselves to 
the actions of the right believers, after the disso¬ 
lution of their bodies and after death, had been 
bom in happy celestial worlds. 

Thus with clairvoyant supernormal vision he 
beheld the disappearing and the reappeanng or 
beings. 

This, indeed, was the Second Knowledge that 
he realized in the middle watch of the night. 

Dispelling thus the ignorance with 
the future, he directed his purified mind 
Comprehension of the Cessation of Corruptions 
{Asavakkhaya Harm). 


Asavas {Defilements )—are those which flow _ 
to the top-most plane of existence with *^mind- 

or right up lo the Gotrabhu state, with resp^t ^ \ 

flux. There are four Asavas, viz: Senw-deares ( ^ 

Becoming {Bhava), False Views (Ditthi) *:oned. 

{Anjja)- In this particular text only three are 
Here Bhava means the desire to be in w 
of form and formless realms {Rupa and Arupa r 


1105—3 
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He realized in accordance with- fact: “This is 
Sorrow”, “This, the Arising of Sorrow”, “This, 
the Cessation of Sorrow”, “This, the Path leading 
to the Cessation of Sorrow”. Likewise in accor¬ 
dant with fact he realized: “These are the Cor- 
“This, the Arising of Corruptions”, 
This, the Cessation of Corruptions”, “This, the 
Path leading to the Cessation of Corruptions”. 
Th^ cognizing, thus perceiving, his mind was 
delivered from the Corruption of Sensual Craving; 
from the Corruption of Craving for Existence; 
trom the Corruption of Ignorance. 

Bemg delivered. He knew, ^^Delivered ant 1 '” 
^ ‘^Rebirth is ended; fulfilled the 

Holy Life; done what was to be done; there is no 
ffiorB of this state again. 


. the Third Knowledge that He Realized 

in the last watch of the night. 


Iterance was dispelled, 
darkness vanished, and light 


and wisdom arose 
arose. 


1. Vimutto’smi. 

2. Khlf^ jati, vusitarh brahmacariyath. katath karanlyath. 
naparam itthattaya. 



CHAPTERS 


THE BUDDHAHOOD 


“7%e Tathagatas are only teachers'’. 

DHAMMAPADA 


Characteristics of the Buddha 

After a stupendous struggle of six strenuous 
years, in His 35th year the ascetic Gotama, unaioea 
and unguided by any supernatural agency, 
solely relying on His own efforts and wisdom, 
eradicated aU defilements, ended the process o 
grasping, and, realizing things as they tru^ are ^ 
His own intuitive knowledge, became a Buaana 
an Enlightened or Aw^ened One. 

Thereafter he was known as Buddha Gotama . 


1. His disciples addressed Him as Buddha. Bhagava (Ex¬ 
alted One), Sugata (Well-gone One) etc, --able 
followers addressed Him as Bho Gotama, (v - foj.. 
Gotama), Santana Gotama (Ascetic 
ring to Himself thfc Buddha used the tern tatg^ 
mtining ‘‘He who hath thus come”. “He who ham 
thus gone.” 
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one of a long series of Buddhas that appeared in 
the past and will appear in the future. 

T. ^ bom a Buddha, but became a 

Buddha by His own efforts. 


The Pali term Buddha is derived from 
to undCTstand, or to be awakened. As He fully 
comprehended the four Noble Truths and as He 
slumbers of ignorance He is called 
a Buddha. Since He not only comprehends but 
expoimds the doctrine and enlightens others, 
o ^Samma Sambuddha—3L FuUy EnUgh- 
,^^®bnguish Him from Pacceka 

do^tSi comprehend the 

but are incapable of enlightening others. 


Before His 
Bodhisatta' 


Enlightenment 


,. , ~ - He was called 

attain “ aspiring to 

th^''BodStte**Peri^'^‘*’****°°-^ passes through 
exerci^ ^ 1 period of intensive 

generositv qualities of 

£? en&ntTgiShfS'^S^”’ 

voience and perfect 

SaSbuffi““'ln.f °“ly one SammS 

bw oSv P'“*s “d trees can 

r®” "2 f"® world-system 
KiOKomatu) can bear only one Samma Sambuddha. 


J. Samskrit—Bodhisattva. 
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Hie Buddha was a unique being. Such a being 
arises but rarely in this world, and is bom out of 
compassion for the world, for the good, benefit 
and happiness of gods and men. The Buddha is 
called ^'acchariya manussa” as He was a wonderful 
man. He is called *^amatassa data** as He is the 
giver of Deathlessness. He is called "'varado** as 
He is the Giver of the purest love, the profoundest 
wisdom, and the Highest Truth. He is also called 
Dhanunassami as He is the Lord of the Dhamma 
(Doctrine). 


As the Buddha Himself says, “He is the Accom¬ 
plished On&{Tathagata), the Worthy OneiArahamu 
the Fully Enlightened One {Sammd Sambuddha), 
the creator of the unarisen way, the producer 
of the unproduced way, the proclaimer of the 
unproclaimed way, the knower of the way, the 
beholder of the way, the cognizer of the way. 


The Buddha had no teacher for His Enli^ten- 
ment. “Na me acariyo atthi **^—^A teacher haw t 

TT*- _ _TT^ JllA HlS 


His 

but 


not—are His own words. He did receive^ 
mundane knowledge from His lay teachers, 
teachers Hq had none for His supramimdan 
knowledge which He himself realized by His own 
intuitive wisdom 


1. Samyutta Nikaya part iii, p. 66; Kindred Sayings, part 
iii p. 58. 

2. Majjhima Nikaya, Ariyapariyesana Sutta N. 26. 

3. Such as Kondanna, Alara KSlama, Uddakka RSmapiit a 
etc. 
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If He had received His knowledge from another 
teacher or from another religious system such as 
Hinduism in which He was nurtured. He could not 
have said of Himself as being the incomparable 
teacher {aham sattha anuttaro).' In His first dis¬ 
course He declared that light arose in things not 
heard before. 

During the early period of His renunciation 
He ^ught the advice of the distinguished religious 
teachers of the day, but He could not find what 
He sou^t in their teachings. Circumstances 
wm^lled Him to think for Himself and seek the 
Huth. He sought the Truth within Himself. 
He plunged into the deepest profundities of 
j realized the ultimate Truth which 

known before. Illumination 
j within and shed light on things which 
He had never seen before. 


anri everything that ought to be known 

He o^i knowledge, 

sunernrt^^ —^the Omniscient One. This 

^*^®wledge He acquired by His own 
births through a countless series of 


Who is the Buddha? 


Once a certain brahmin named Dona, noticing 


I. Majjhiraa NikSya, Ariyapariyesana Sutta, N. 26. 
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the characteristic marks of the footprint of Ae 
Buddha, approached Him and questioned Him. 

“Your Reverence will be a Deva?'” 

“No, indeed, brahmin, a Deva am I not,’’rep¬ 
lied the Buddha. 

“Then Your Reverence will be a Gandhabba.^ 

“No, indeed, brahmin, a Gandhabba am I not. 

“A Yakkha then?’” 

“No, indeed, brahmin, not a Yakkha.” 

“Then Your Reverence will be a hiunan being? 

“No indeed, brahmin, a human being am I 
not.” 

“Who, then, pray, will Your Reverence be? 

The Buddha replied that He had 
Defilements which condition rebirth as a 
Gandhabba, Yakkha, or a human being 
and added: 

“As a lotus, fair and lovely. 

By the water is not soiled. 

By the world am I not soiled; 

Therefore, brahmin, am I Buddha.^'' 


1. A celestial being who resides in heavenly planes. 

2. A heavenly musician. 

3. A demon. . _ 

4. Gradual Sayings, Pt. ii, pp. 44-45, Anguttara * oy 
Pt. ii—^p.37. 
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The Buddha does not claim to be an incarnation 
iAvatdrd) of Hindu God Vishnu, who, as the 
Bhagavadgita' charmingly sings, is bom again and 
again in different periods to protect the righteous, 
to destroy the wicked, and to establish the Dharma 
(right). 

According to the Buddha countless are the gods 
{Devos) who are also a class of beings subject to 
birth and death; but there is no one Supreme God, 
who controls the destinies of human beings and 
w^ possesses a divine power to appear on earth at 
different intervals, employing a human form as 
a vehicle*. 


Nor does the Buddha call Himself a “Saviour” 
T?? u others by his personal salvation. 

1 followers to depend on 

deliverance, sin<?e both 
depend on oneself. One 
Hk or defile another.* Clarifying 

zinff followers and emphasi- 

strivina self-reliance and individual 

stnvmg, the Buddha plainly states: 

1. Paritranaya sadhunarii vinasaya ca duskrtam 
Dharmsamsthapanarthaya scLbhayami yuge yuge. 

2. Hindu teachers, however with ti,.* u- * e Z ■ ■ 

within the fold of Hkduirm th?- 

of BuHHhicm increasing adherents 

3. ^ddhi asuddhi paccattam n'anno annath vtsodhaye 
Dhammapada v. 165. 
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“You yourselves should make an exertion. 
The Tathagatas are only teachers:*' 

The Buddha only indicates the path and iMthod 
whereby He delivered Himself from suffeimg 
and death and achieved His ultimate goal. K is 
left for His faithful adherents who wish their 
release from the ills of life to follow the path. 


“To depend on others for salvation is negative, 
but to depend on oneself is positive.” Dep^dence 
on others means a surrender of one’s effort. 

“Be ye isles imto yourselves; be ye a 
imto yourselves; seek no refuge in others. 

These significant words uttered by the Buddlm 
in His last days are very striking and mspinng. 
They reveal how vital is self-exertion to 
lish one’s ends, and how superficial and f^l^® 
is to seek redemption throu^ beni^ant ’ 

and crave for illusory happiness in an atreji 
through the propitiation of imaginary ^ 

fruitless prayers and meaningless sacrifices. 

The Buddha was a human being. As a man 
He was bom, as a Buddha He lived, 

Buddha His life came to an end. Though hum » 

1. Ttmhehi kiccath atappam akkhataro tathSgata. Dham 

mapada v. 276. _ . . 

2. Attadipa viharatha, attapatisaranS, anal^^asar<^' *8 
NikSya,MahSparinibMna Sutta Vol. 2, p. iw. 



42 


THE BUDDHA 


Ch. 3 


He became an extraordinary man owing to His 
umque characteristics. The Buddha laid stress on 
this importer point, and left no room for any 
one^ to fall into the error of thinking that He was 
immortal being. It has been said of Him that 
th^e was no religious teacher who was “ever so 
godless as the Buddha, yet none was so god-like.'” 
1*1 His o'wm tune the Buddha was no doubt highly 
yenCTated by His followers, but He never arrogated 
to Himself any divinity. 


The Buddha’s Greatness 


^rn a man, living as a mortal, by His own 
?^^**^*' supreme staje of per- 

Hic Buddhahood, and without keeping 

Se Himself, He proclaimed to 

nowf^r of possibilities and the invincible 

^seen Instead of placing an 

A^ghty God over man, and gi>ang man a 

tion of in relation to such a concep- 

could demonstrated how man 

EnliehtemJ^nt'K knowledge and Supreme 

the w^rth of ^ ins own efforts. He thus raised 
his deliveranr^^*^* tnught that man can gain 

eternal bliss of N°bb^ 

Without dependmg on an 
He taught the 

g tnc, power-seeking world the noble ideal of 


1. Dwight Goddard—Buddhist Bible, p. 20. 
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selfless service. He protested against the evils of 
caste-system that hampered the progress of man¬ 
kind and advocated equal opportunities for all. He 
declared that the gates of deliverance were open 
to all, in every condition of life, high or low, 
saint or sinner, who would care to turn a new 
leaf and aspire to perfection. He raised the status 
of down-trodden women, and not only brought 
them to a realization of their importance to society 
but also founded the first religious order for womem 
For the first time in the history of the world 
He attempted to abolish slavery. He banned the 
sacrifice of unfortunate animals and brought mem 
within His compass of loving kindness. He did no 
force His followers to be slaves either to His 
teachings or to Himself, but granted complete 
freedom of thought and admonished His foll<^ 
to accept His words not merely out of regard o 
Him but after subjecting them to a thoroug 
examination “even as the wise would test go 
by burning, cutting, and rubbing it on a 
touchstone.” He comforted the bereaved mot 
like Patacara and Kisagotami by His 
words. He ministered to the deserted sick 
Putigatta Tissa Thera with His own ai* 

helped the poor and the neglected like j 

and Sopaka and saved them from an .„„ic 

tragic death. He ennobled the lives of cri^ 
like Angulimala and courtesans like ^mbapau. 
encouraged the feeble, united the divided, eniig 
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ened the ignorant, clarified the mystic, guided the 
^luded, elevated the base, and dignified the noble. 
1 ^ poor* the saint and the criminal, 

l<wed Him alike. His noble example was a source 
or inspiration to all. He was the most compas¬ 
sionate and tolerant of teachers. 


lUs will, wisdom, compassion, service, renun- 
perfect purity, exemplary personal life, 
e blameless methods that were employed to 
^opagate the Dhamma and His final success—all 
ese factors have compelled about one fifth of the 
population of the world to hail the Buddha as the 
greatest religious teacher that ever lived on earth. 


Paying a glowing tribute to the Buddha, Sri 
Kadhakrishnan writes: 

min^ Buddha we have a master 

Si second to none so far as 

race ifcoSSm^H *'® thought and life of the human 
of a reliffitw??^’^ sacred to all as the founder 
wideand^^niS?^^^®*' whose hold is hardly less 
historv of belongs to the 

^^^^Sht, to the general 

inteUectual inte»itv'^m^f^®i‘^ judged by 

tual insight he Is if 

figures m history greatest 


I. Gautama the Buddha, p. l. 
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In the Three Greatest Men in History H. G. 
Wells states: 

“In the Buddha you see clearly a man, simple, 
devout, lonely, battling for light, a vivid human 
personality, not a myth. He too gave a message 
to mankind universal in character. Many of our 
best modern ideas are in closest harmony with it. 
All the miseries and discontents of life are due, 
he tau gh t, to selfishness. Before a man can become 
serene he must cease to live for his senses^ or 
himself. Then he merges into a greater bemg. 
Buddhism in different language called men to self- 
forgetfulness 500 years before Christ. In some 
ways he was nearer to us and our needs. He was 
more lucid upon our individual importance m 
service than Christ and less ambiguous upon tne 
question of personal immortality.” 

The Poet Tagore calls Him the Greatest Man 
ever bom. 

In admiration of the Buddha, Fausboll, a Danish 
scholar says—“The more I know Him, the more 
I love Him.” 

A humble follower of the Buddha would 
modestly say: The more I know Him, the more 
love Him; the more I love Him, the more 
know Him. 



CHAPTER 4 


AFTER THE ENLIGHTENMENT 


'^Happy in this world is non-attachmenf*. 

udAna 

In the memorable forenoon, immediately pre- 
^ niom of His Enlightenment, as the 

Bodlusatta was seated under the Ajapdla banyan 
tree m close proximity to the Bodhi tree*, a ge- 
^rous lady, named Sujdtd, unexpectedly offered 
Hm s(^e nch milkrice, specially prepared by 

substantial meal He ate. 
Enlightenment the Buddha fasted 
contP.tTirOor^^^^^’ spent a quiet time, in deep 

nei^bwrhTOd.'*"'*" *'*® ‘*® 

T^&ve„ Weeks 

uiiSr'thf'KJlii,**® *he Buddha sat 

the Bliss of'*c* °”® Posture, experiencing 

“hss of Emancipation (Kimwfi £ikhay 

Ma^whSh%hertered^®Him northern 

lightenment. ***“ His struggle for En- 

2. I.c,, Tile Fruit of Arahantship. 
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direct order thus: “When this (cuuse) existe, t^s 
(effect) is; with the arising of this (cause), this 
effect arises.” 

Dependent on Ignorance (avy/a) arise moral 
and imm oral Conditioning Activities {soThkharci). 

Dependent on Conditioning Activities arises 
(Relinking) Consciousness (vimiana). 

Dependent on (Relinking) Consciousness arise 
Mind and Matter (nama-rupa). 

Depenaent on Mind and Matter arise the Six 
Spheres Sense (saldyatana). 

Depeident on the Six Spheres of Sense arises 
Contac (phassa). 

Dejendent on Contact arises Feeling (yedand). 

D^endent on Feeling arises Craving {tanha) 

Dependent on Craving arises Grasping 
dam)- 

Dependent on Grasping arises Becoming (bhava) 

Dependent on Becoming arises Birth (jdti) 

Dependent on Birth arise Decay (jcird). Death 

{marana). Sorrow {soka\ Lamentation 

Pain Idukkha) Grief (domanassa), and De p 

(updydsa). 

Thus does this whole mass of suffering origmate. 
1, See chapter 25. 


L 
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Thereupon the Exalted One, knowing the 
n^aning of this, uttered, at that time, this paean 
of joy: 


“When, indeed, the Truths beccme manifest 
strenuous, meditative Brahmana', then 
^ all his doubts vanish away, since he knows 
the truth together with its cause.*’ 


In the middle watch of the night ’he Exalted 
une thoroughly reflected on “The Dependent 
^smg in reverse order thus: “When this cause 
exist, ^s effect is not; with the cessation 
of this cause, this effect ceases. 


Ac1tivities*^®cSII^^°“ Ignorance, Concitioning 


ne^*Mtad Conscous- 

Spteres^f Matter, the six 

Spheres of Sense, 


I. 


the ^dL’’ “^eans “one who studies 

times the Buddha^is priestly caste. Some- 

has discarded «^vir ^ 

and^^brahm^n” denote a Saint, 

Se. a member of that particular 
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With the cessation of Contact, Feeling ceases. 

With the cessation of Feeling, Craving ceases. 

With the cessation of Craving, Grasping ceases. 

With the cessation of Grasping, Becoming 
ceases. 

With the cessation of Becoming, Birth ceases. 

With the cessation of Birth, Decay, Death, 
Sorrow, Lamentation, Pain, Grief, and Despair 
cease. 

Thus does this whole mass of usfFering cease. 

Thereupon the Exalted One, knov^g the 
meaning of this, uttered, at. that time, this paean 
of joy: 

“When, indeed, the Truths become manifest 
unto the strenuous and meditative Brahm^a, 
then all his doubts vanish away since he has under¬ 
stood the destruction of the causes.” 

In the third watch of the night, the Exalted One 
reflected on “The Dependent Arising” m dir^t 
and reverse order thus. “When this cause exi^s, 
this effect is; with the arising of this caup, tms 
effect arises. When this cause does not exist, ws 
effect is not; with the cessation of this cause, tms 
effect ceases. 

Dependent on Ignorance arise Conditioning 
Activities.... and so forth. 
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Thus does this whole mass of suffering arise. 

With the cessation of Ignorance, Conditioning 
Activities cease_and so forth. 

Thus does this whole mass of suffering cease. 

Thereupon the Blessed One, knowing the mean¬ 
ing of this, uttered, at that time, this paean of joy: 

“When indeed the Truths become manifest 
imto the strenuous and meditative Brahmana, then 
he stands routing the hosts of the Evil One even 
as the sun illumines the sky.’* 

Second Week 

The second week was uneventful, but He silently 
taught a great moral lesson to the world. As 
a mark of profound gratitude to the inanimate 
Bodhi tree that sheltered him during His struggle 
for Enlightenment, He stood at a certain distance 
gazing at the tree with motionless eyes for one 
whole week.' 

Following His noble example. His followers, 
in memory of His Enlightenment, still venerate 
not only the original Bodhi tree but also its descen¬ 
dants.* 


1 . On the spot where the Buddha stood, a Cetiya has been 
erected by King Asoka. This was named Animisalocana 
Cetiya and is still to be-seen. 

2. The right-hand branch of the original Bodhi tree which 
was brought to Ceylon by Sanghamitta Theri arid planted 
by King Devanampiyatissa at Anuradhapura, the ancient 
capital of Ceylon, still exists in a flourishing condition, 
though more than 2200 years old. 
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Third week 

As the Buddha had not given up His temporaiy 
residence at the Bodhi tree the Devas doubted His 
attainment to Buddhahood. The Buddha read their 
thoughts, and in order to clear their doubts He 
created by His psychic powers a jewelled am¬ 
bulatory (ratana carhkamand) and paced up and 
down for another week. 

Fourth Week 

The fourth week He spent in a jewelled chamber 
(ratanagharay contemplating the intricacies of the 
Abhidhamma (Higher Teaching). Books s^^e 
that His mind and body were so purified when 
He pondered on the Book of Relations (Patthanah 
the seventh treatise of the Abhidhamma, that six 
coloured rays emitted from His body.* 

Fifth week 

During the fifth week too the Buddha enjoyed 
the Bliss of Emancipation (VimuttisukhaX seated 
in one posture'under the famous Ajapdla banj^Q 
tree in the vicinity of the Bodhi tree. When we 
arose from that transcendental state a conceited 
(huhunkajdtika) brahmin approached Him ^ 
after the customary salutations and fnendiy, 
greetings, questioned Him thus: “In what respect. 


1 . 

2. 


So called because the Buddha reflected on the jewels 
of the Abhidhamma. 

Namely, blue (nf/a), yellow (pita), red 
(odatd), orange (manjettha) and a mixture of tnese 
colours (pabhassara). 
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O Venerable Gotama, does one become a Brahma- 
na and what are the conditions that make a 
Brahmana?” 

The Buddha uttered this paean of joy in reply: 

“That brahnm who has discarded evil, without 
conceit (huhumka\ free from Defilements, self- 
controlled, versed in knowledge and who has led 
the Holy Life rightly, would call himself a Brah- 
inana. For him there is no elation anywhere in 
this world.”' 

Accor^g to the Jataka commentary it was 
^rmg this week that the daughters of Mara- 
Tanna, Arati and RagcP —^made a vain attempt to 
tempt the Buddha by their charms. 

Sixth week 

banyan tree the Buddha 
pro^eded to tnQ Mucalinda tree, where he spent the 
sixth week, again enjoying the Bliss of Emanci¬ 
pation. At that tme there arose an imexpected 
great shower. Ram clouds and gloomy weather 
with cold winds prevailed for several days. 

Thereupon Mucalinda, the serpent-king," came 
out of his abode, and coiling round the body of 


1 . Udana, p. i. 

2. These three cannot be personified passions as the incident 
took place after the Enlightenment. 

3. This Naga IGng cannot be a human being. The Vinaya 
texts also cite an interesting story of a serpent who, 
assuming the form of a human being, lived for some 
time as a Bhikkhu in robes. 
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the Buddha seven times, remained keeping his 
large hood over the head of the Buddha so that 
He may not be affected by the elements. 

At the close of seven days Mucalinda, seeing 
the clear, cloudless sky, uncoiled himself from 
around the body of the Buddha, and, leaving his 
own form, took the guise of a young man, and 
stood in front of the Exalted One with clasped 
hands. 

Thereupon the Buddha uttered this paean of 
joy: 

“Happy is seclusion to him who is contented, 
to him who has heard the truth, and to him who 
sees. Happy is goodwill in this world, and so is 
restraint towards all beings. Happy in this world 
is non-attachment, the passing beyond of sense- 
desires. The suppression of the ‘I am’ conceit is 
indeed the highest happiness.”' 

Seventh week 

The seventh week the Buddha peacefully passed 
at the Rdjdyatana tree, experiencing the Bliss or 
Emancipation. 


1. Sukho viveko tutthassa sutadhammassa passato 
Abyapajjharh sukhaih loke paiyabhutesu santyamo 
Sukha viragata loke kamanarit samatikkamo 
AsmimSnassa yo vinayo etarh ve paramarit sukftam 
UdSna p. 10. 
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One of the First Utterances of the Buddha 

'Thro* many a birth in existence wandered I, 

Seeking, but not finding, the builder of this 
house. 

Sorrowful is repeated birth. 

O housebuilder,'^ thou art seen. Thou shalt build 
no house^ again. 

All thy rafters"' are broken. Thy ridge-pole^ is 
shattered. 

Mind attains the Unconditioned.^ 

Achieved is the End of Craving. 

At dawn on the very day of His Enlightenment 
the Buddha uttered this paean of joy {Uddnd) 
which vividly describes His transcendental moral 
victory and His inner spiritual experience. 

The Buddha admits His past wanderings in 


1 . This famous of joy appears only in the Dham- 

mapada—vv. 153, 154. 

Anekajati sathsararii sandhdvissam anibbisarii 
Gohakdrakath gavesanto dukkhd jdti punappunath 
Gahakdraka,^ dit^ho' si puna geham na kdhasi 
Sabbd te phdsukd bhaggd gahakutam visamkhitarh 
Visafhkhdragatarit cittarh tanhanam khayath’ ajjhagd. 

2. I.e., Craving (tanha). 

3. Body. 

4* Passions (kilesa) 

5* Ignorance (avij/a). 

6, Nibbdna. 
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existence which entailed suffering, a fact that 
evidently proves the belief in rebirth. He was 
compelled to wander and consequently to suffer, 
as He could not discover the architect that built 
this house, the body. In His final birth, while 
engaged in solitary meditation which He had 
highly developed in the course of His wanderings, 
after a relentless search He discovered by His own 
intuitive wisdom the elusive architect, residing not 
outside but within the recesses of His own heart. 
It was craving or attachment, a self-creation, 
a mental element latent in all. How and when 
this craving originated is incomprehensible. What 
is created by oneself can be destroyed by oneself. 
The discovery of the architect is the eradication of 
craving by attaining Arhantship, which in these 
verses is alluded to as “end of craving.” 

The rafters of this self-created house are the 
passions {kilesa) such as attachment (lobha) 
aversion (dosaX illusion (moha), conceit (mand), 
false views iditthi), doubt (vicikicchd), sloth (thm^, 
restlessness (uddhaccaX moral shamelessness (ahi- 
rika), moral fearlessness (anottappa). The ridge¬ 
pole that supports the rafters represents ignorance, 
the root cause of all passions. The shattenng 
of the ridge-pole of ignorance by wisdom results 
in the complete demolition of the house. The 
ridge-pole and rafters are the material with 
which the architect builds this undesired house. 
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With their destruction the architect is deprived 
of the material to rebuild the house which is not 
wanted. 

With the demolition of the house the mind, for 
which there is no place in the analogy, attains the 
unconditioned state, which is Nibbana. Whatever 
that is mundane is left behind, and only 
the Supramundane State, Nibbana, remains. 


CHAPTER 5 


THE BmXATION TO EXPOUND THE 
DHAMMA 

'"'‘He who imbibes the Dhamma abides in happi¬ 
ness with mind pacified. The wise man ever delights 
in the Dhamma revealed by the Ariyas*\ 

DHAMMAPADA 


The Dhamma as the Teacher 

On one occasion soon after the' Enlightenment, 
the Buddha was dwelling at the foot of the Ajapdla 
banyan tree by the bank of the Neranjard 
As He was engaged in solitary meditation the 
following thought arose in His mind: 

“Painful indeed is it to live without someone 
to pay reverence and show deference. How u A 
should live near an ascetic or brahmin respecting 
and reverencing him?”' 

Then it occurred to Him: 

“Should I live near another ascetic or brahinin» 
respecting and reverencing him, in order to bring 
morality (silakkhandhd) to perfection? But 1 ao 
not see in this world including gods, Maras, ana 
Brahmas, and amongst beings including 
brahmins, gods and men, another ascetic or bran- 


1. Anguttara NikSya: part ii, p. 20; Gradual Sayings, part 
ii, p. 20. 
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min who is superior to me in morality and with 
whom I could associate, respecting and reveren¬ 
cing him. 

“Should I live near another ascetic or brahmin, 
respecting and reverencing him, in order to bring 
concentration (samddhikkhandhd) to perfection? 
But I do not see in this world any ascetic or brah¬ 
min who is superior to me in concentration and 
with whom I should associate, respecting and reve¬ 
rencing him. 

“Should I live near another ascetic or brah¬ 
min, respecting and reverencing him, in order 
to bring wisdom {panndkkandhd) to perfection? 
But I do not see in this world any ascetic or 
brahmin who is superior to me in wisdom and 
with whom I should associate, respecting and 
reverencing him. 

“Should I live near another ascetic or brahmin, 
respecting and reverencing him, in order to bring 
emancipation (yimuttikkhandhd) to perfection? 
But I do not see in this world any ascetic or 
brahmin who is superior to me in emancipation 
and with whom I should associate, respecting 
and reverencing him. 

Then it occurred to Him: “How if I should hve 
respecting and reverencing this very Dhamma 
■yyjjjcb r myself have realized? 
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Thereupon Brahma SahampatU imderstanding 
with his own mind the Buddha’s thought, just as 
a strong man would stretch his bent arm or bend 
his stretched arm even so did he vanish from the 
Brahma realm and appeared before the Buddha. 
And, covering one shoulder with his upper robe 
and placing his right knee on the ground, he saluted 
the Buddha with clasped hands and said thus: 

“It is so, O Exalted One! It is so, O AccompUsh- 
ed One! O Lord, the worthy, supremely Enli^* 
tened Ones, who were in the past, did live 
respecting and reverencing this very Dhamma. 

“The worthy, supremely Enlightened Ones, 
who will be in tlie future, will also live respecting 
and reverencing this very Dhanuna. 

“O Lord, may the Exalted One, the worthy, 
supremely Enlightened One of the present age also 
live respecting and reverencing this very 
Dhamma!” 

This the Brahma Sahampati said, and uttering 
which, furthermore he spoke as follows: 

“Those Enlightened Ones of the past, those 
of the future, and those of the present age, wno 
dispel the grief of many—all of them lived, wui 
live, and are living respecting the noble Dhamma. 
This is the characteristic of the Buddhas. 

“Therefore he who desires his welfare aud 
expects his greatness should certainly respect the 
noble Dhamma, remembering the message of the 
Buddhas.” 
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piis the Brahma Sahampati said, and after 
which, he respectfully saluted the Buddha and 
passing round Him to the right, disappeared 
immediately. 

As the Sangha is also endowed with greatness 
there is also His reverence towards the Sangha.' 

The Invitation to Expound the Dhanuna 

From the foot of the Rdjdyatana tree the 
Buddha proceeded to the Ajapdla banyan tree 
and as He was absorbed in solitary meditation 
the following thought occurred to Him. 

“This Dhamma which I have realized is indeed 
profound, difficult to perceive, difficult to compre¬ 
hend, tranquil, exalted, not within the sphere 
of logic, subtle, and is to be understood by the 
wise. These beings are attached to material 
pleasures. This causally connected ‘Dependent 
Arising’ is a subject which is difficult to compre¬ 
hend. And this Nibb^a—the cessation of the 
conditioned, the abandoning of all passions, the 
destruction of craving, the non-attachment, and 
the cessation—^is also a matter not easily compre¬ 
hensible. If I too were to teach this Dhamma, the 
others would not understand me. That wiU be 
wearisome to me, that will be tiresome to me.” 

This discourse was delivered by the Buddha while residing 
at Jetavana, Savatthi, long after the establishment of 
the Order of the Sangha. He showed His reverence to¬ 
wards the Sangha by requesting the Queen Maha Paja- 
pati Gotami to offer to the Sangha the robe specially 
prepared for Him. 
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Then these wonderful verses unheard of before 
occurred to the Buddha: 

“With difficulty have I comprehended the 
Dhamma. There is no need to proclaim it now. 
This Dhamma is not easily understood by those 
who are dominated by lust and hatred. The lust- 
ridden, shrouded in darkness, do not see this 
Dhamma, which goes against the stream, which is 
abstruse, profound, difficult to perceive and 
subtle.” 

As the Buddha reflected thus, he was not dis¬ 
posed to expound the Dhamma. 

Thereupon Brahma Sahampati read the thouglrts 
of the Buddha, and, fearing that the world nught 
perish through not hearing the Dhamma, approa¬ 
ched Him and invited Him to teach the Dhamma 
thus: 


“O Lord, may the Exalted One expound the 
Dhamma! May the Accomplished One exp<wna 
the Dhamma! There are beings with little dusi 
in their eyes, who, not hearing the Dhamma, wii 
fall away. There will be those who understan 
the Dhamma.” 


Furthermore he remarked: 

“In ancient times there arose in Magadha a 
Dhamma, impure, thought out by the co^upie . 
Open this door to the Deathless State. May tji y 
hear the Dhamma understood by the Stain 
One! Just as one standing on the summit oi 
rocky mountain would behold the people arouna. 
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even so may the All-Seeing, Wise One ascend this 
palace of Dhamma! May the Sorrowless One look 
upon the people who are plunged in grief and are 
overcome by birth and decay! 

“Rise, O Hero, victor in battle, caravan leader, 
debt-free One, and wander in the World! May the 
Exalted One teach the Dhamma! There will be 
those who will understand the Dhamma.” 

When he said so the Exalted One spoke to him 
thus: 

“The following thought, O Brahma, occurred 
to me—‘This Dhamma which I have compre¬ 
hended is not easily imderstood by those who are 
dominated by lust and hatred. The lust-ridden, 
shrouded in darkness, do not see this Dhamma, 
which goes against the stream, which is abstruse, 
profound, difficult to perceive, and subtle’. As I 
reflected thus, my mind turned into inaction and 
not to the teaching of the Dhamma.” 

Brahma Sahampati appealed to the Buddha for 
the second time and He made the same reply. 

When he appealed to the Buddha for the third 
time, the Exalted One, out of pity for beings, 
surveyed the world with His Buddha-Vision. 

As He surveyed thus He saw beings wtih little 
and much dust in their eyes, with keen and dull 
intellect, with good and bad characteristics, beings 
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who are easy and beings who are difBlcult to l:« 
taught, and few others who, with fear, view evil 
and a life beyond.' 

“As in the case of a blue, red or white lotus 
pond, some lotuses are bom in the water, grow 
in the water, remain immersed in the water, and 
thrive plunged in the water; some are bom in the 
water, grow in the water and remain on the sur¬ 
face of the water; some others are bom in the 
water, grow in the water and remain emerging out 
of the water, unstained by the water. Even so, 
as the Exalted One surveyed the world with His 
Buddha-Vision, He saw beings with little ana 
much dust in their eyes, with keen and dim m- 
tellect, with good and bad characteristics, 
who are easy and difficult to be taught, and tew 
others who, with fear, view evil and a life beyona. 
And He addressed the Brahma Sahampati m a 
verse thus: 

“Opened to them are the Doors to the I^athless 
State. Let those who have ears repose coimd^c . 
Being aware of the weariness, O Brahma, I did n 
teach amongst men this glorious and exceiie 
Dhamma.” 

The delighted Brahma, thinking th^ he 
himself the occasion for the Exalted One to 


1. Paralokavajjabhayadassavino. 

2. AparutS tesath amatassa dvSrS—ye sotavanta patn»n 
cantu saddham. 
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pound the Dhamma respectfully saluted- Him and, 
passing round Him to the right, disappeared 
immediately.' 

The First Two Converts 

After His memorable fast for forty-nine days, 
as the Buddha sat under the Rdjdyatana tree, 
two merchants, Tapassu and Bhallika, from Ukkala 
(Orissa) happened to pass that way. Then a 
certain deity^ who was a blood relative of theirs 
in a past birth, spoke to them as follows: 

“The Exalted One, good sirs, is dwelling at the 
foot of the Rdjdyatana tree, soon after His En- 
li^tenment. Go and serve the Exalted One 
with flour and honey-comb.’ It will conduce to 
your well-being and happiness for a long time.” 

Availing themselves of this golden opportunity, 
the two delighted merchants went to the Exalted 
One, and, respectfully saluting Him, implored Him 
to accept their humble alms so that it may resound 
to their happiness andwell-being. 


1. See Majjhima Nikaya, Ariyapariyesana Sutta, No. 26. 

2. Devatas (PSli) are terrestrial or celestial deities, a clkss 
of beings, who, as a rule, are invisible to the physical 
eye. This particular feminine deity had been related 
to the merchants in a previous birth. It is interesting 
to note the non-human element appearing in various 
places connected with the life of the Buddha. 

3. Sattu, fried flour, and Madhu, honey, were a regular 
diet of travellers in India in the ancient days. 
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Then it occurred to the Exalted One: 

“The Tathagatas do not accept food with their 
hands. How shall I accept this flour and honey¬ 
comb?” 

Forthwith the four Great Kings' understood 
the thoughts of the Exalted One with their minds 
and from the four directions offered Him four 
granite bowls,^ saying—^“O Lord, may the Exalted 
One accept herewith this flour and honey-comb! 

The Buddha graciously accepted the timely ^t 
with which He received the humble offering of the 
merchants, and ate His food after His long fast. 

After the meal was over the merchants Pros¬ 
trated themselves before the feet of the Buddna 
and said: 

“We, O Lord, seek refuge in the Exalted One 
and the Dhamma. May the Exalted One treat u 
as lay disciples who have sought refuge from tooay 
tUl death.”' 


1. Catummaharajikas. the Guardian Deities of the four 

Qusirtcrs* . j ili&t 

2. The commentary states that the Buddha wisnea 

the four bowls be amalgamated into one. «„Hdha). 

3. Buddham saranath gaccfSni (I seek refugepjjam- 

Dhammathsaravtamgacchami{lseekTefuspvirae 

ma), is the twofold formula. As the S®?^*did not 
Noble Order was not in existence then tney . 

recite the third formula—ShngAnth ^uddlust 

(I seek refuge in the Sangha). One becomes a d 
by intelligently reciting the Three Refuges. 
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These were the first lay disciples' of the Buddha 
who embraced Buddhism by seeking refuge in the 
Buddha and the Dhamma, reciting the twofold 
formula. 

On the Way to Benares to Teach the Dhamma 

On accepting the invitation to teach the Dham¬ 
ma, the first thought that occurred to the Buddha 
before He embarked on His great mission was— 
“To whom shall I teach the Dhamma first? 
Who will understand the Dhamma quickly? Well, 
there is Aldra Kdlama^ who is learned, clever, wise 
and has for long been with little dust in his eyes. 
How if I were to teach the Dhamma to him first? 
He will imderstand the Dhamma quickly.” 

Then a deity appeared before the Buddha and 
said: “Lord! Aldra Kdldma died a week ago.” 

With His supernormal vision He perceived 
that it was so. 


1. The Jataka commentary relates that when these two 
first converts begged of the Buddha to give them an 
object of worship the Buddha touched His head and 
presented them some hair relics. 

It is believed that these relics have been enshrined 
in the modem Swe Dagon Pagoda in Rangoon, the 
pride and glory of Burmese Buddhists. This bell-shaped 
massive Cetiya appears like a golden mountain from 
a distance. 

2. The first religious teacher who taught the Bodhisatta 
the Jhanas extending up to the Realm of Nothingness 
(i4A:/Sca2fidyata/ia). 
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Then He thought of Uddaka Ramaputta*, Ins¬ 
tantly a deity informed Him that he died the 
evening before. 

With His supernormal vision He perceived 
this to be so. 


Ultimately the Buddha thought of the five 
energetic ascetics who attended on Him dunng 
His struggle for Enlightenment. With His super¬ 
normal vision He perceived that they were residing 
in the Deer Park at Isipatana near Benares. So 
the Buddha stayed at Uruvela till such time as He 
was pleased to set out for Benares. 


The Buddha was travelling on the highway, 
when between Gaya and the Bodhi tree, beneatn 
whose shade He attained Enlightenment, a wai^ 
dering ascetic named Upaka saw Him and addressee 
Him thus: “Extremely clear are your sen^^ 
friend! Pure and clean is your complexion. 
account of whom has your renunciation been 
made, friend? Who is your teacher? Whos 
doctrine do you profess?” 


The Buddha replied: 

“/!// Imve I overcome, all do J know. 

From all am I detached, all have I renounced. 


The second religious teacher who taught the ._ 

the highest state of mundane mental developme 
The Realm of Neither Perception nor Non-percepuon 
(AT’eva saSSa n’ asaiAayatand). 
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Wholly absorbed am I in the destruction of 

craving (Arahantship). 

Having comprehended all by myself whom shall 

I call my teacher"* 

No teacher have An equal to me there is not. 

In the world including gods there is no rival 

to me. 

Indeed an Arahant am I in this world. 

An unsurpassed teacher am I; 

Alone am I the All-Enlightened. 

Cool and appeased am I. 

To establish the wheel of Dhamma to the city of 

Kdsi I go. 

In this blind world I shall beat the drum of 

Deathlessness. 

“Then, friend, do you admit that you are an 
Arahant, a limitless Conqueror?” queried Upaka. 

“Like me are conquerors who have attained 
to the destruction of defilements. All the evil 
conditions have I conquered. Hence, Upaka, 

I am called a conqueror,” replied the Bud^a. 


1. The Buddha uttered these words because He attained 
Enlightenment by Himself without the aid of a teacher. 
He had teachers before His Enlightenment, but nobody 
taught Him the way to attain Buddhahood. It is there¬ 
fore not correct to say that Buddhism is a natural out¬ 
growth of Hinduism. 

2. Majjhima NikSya, Ariyapariyesana Sutta, N, 26. 
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“It may be so, friend!” Upaka curtly remarked, 
and, nodding his head, turned into a by-road 
and departed. 

Unperturbed by the first rebuff, the Buddha 
journeyed from place to place, and arrived in 
due course at the Deer Park in Benares. 

Meeting the Five Monks 

The five ascetics who saw Him cdming from 
afar decided not to pay Him due respect as they 
misconstrued His discontinuance of ri^d ascetic 
practices which proved absolutely futile dunng 
His struggle for Enlightenment. 

They remarked: 

“Friends, this ascetic Gotama is coming. He is 
luxurious. He has given up striving and has tumea 
into a life of abundance. He should not be 
ed and waited upon. His bowl and robe 
not be taken. Nevertheless, a seat should o® 
prepared. If he wishes, let him sit down. 

However, as the Buddha continued 
near. His august personality was such that tney 
were compelled to receive Him with due ' 

One came forward and took His bowl ^d row, 
another prepared a seat, and yet another Kep 
water for His feet. Nevertheless, they 
Him by name and called Him friend (avuso), a 
of address applied generally to juniors and equals. 
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At this the Buddha addressed them thus: 

“Do not, O Bhikkhus, address the Tathagata 
by name or by the title ^dviiso\ An Exalted One, 
O Bhikkhus, is the Tathagata. A Fully Enlighten¬ 
ed One is He. Give ear, O Bhikkhus! Deathlessness 
(Amata) has been attained. I shall instruct and 
teach the Dhamma. If you act according to my 
instructions, you will before long realize, by your 
own intuitive wisdom, and live, attaining in this 
life itself, that supreme consummation of the Holy 
Life, for the sake of which sons of noble families 
rightly leave the household for homelessness.” 

Thereupon the five ascetics replied.: 

“By that demeanour of yours, dvuso Gotama, 
by that discipline, by those painful austerities, 
you did not attain to any superhuman specific 
knowledge and insight worthy of an Ariya. How 
will you, when you have become luxurious, have 
given up striving, and have turned into a life of 
abundance, gain any such superhuman specific 
knowledge and insist worthy of an Ariya?” 

In explanation the Buddha said: 

“The Tathagata, O Bhikkhus, is not luxurious, 
has not given up striving, and has not turned into 
a life of abundance. An Exalted One is the Tathd- 
gata. A Fully Enlightened One is He. Give ear, 
O Bhikkhus! Deathlessness has been attained. I 
shall instruct and teach the Dhamma. If you act 
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according to my instructions, you will before long 
realize, by your own intuitive wisdom, and live, 
attaining in this life itself, that supreme consumma¬ 
tion of the Holy Life, for the sake of which sons 
of noble families ri^tly leave the household for 
homelessness.” 

For the second time the prejudiced ascetics 
expressed their ^sappointment in the same manner. 

For the second time the Buddha reassured 
them of His attainment to Enlightenment. 

When the adamant ascetics refusing to believe 
Him, expressed their view for the third tune, tne 
Buddha questioned them thus: “Do you Imow, 
O Bhikkhus, of an occasion when I ever spoke to 
you thus before?” 

“Nay, indeed, Lord!” 

The Buddha repeated for the third time that 
He had gained Enli^tenment and that they al^ 
could realize the Truth if they would act accor¬ 
ding to His instructions. 

It was indeed a frank utterance, issuing fro® 
the sacred lips of the Buddha. The 
ascetics, thou^ adamant in their views, 
fully convinced of the great achievement oi in 
Buddha and of His competence to act as tn 
moral guide and teacher. 

They believed His word and sat in silence to 
listen to His Noble Teaching. 


72 


THE BUDDHA 


Ch. 5 


Two of the ascetics the Buddha instructed, 
while three went out for alms. With what the 
t^ee ascetics brought from their alms-round the 
six niaintained themselves. Three of the ascetics 
He instructed, while two ascetics went out for 
alms. With What the two brought six sustained 
themselves. 


And those five ascetics thus admonished and 
mstructed by the Buddha, being themselves sub¬ 
ject to birth, decay, death, sorrow, and passions, 
realized the real nature of life and, seeking out 
the birthless, decayless, diseaseless, deathless, 
sorrowless, passionless, incomparable Supreme 
Peace, Nibbana,. attained the incomparable Secu¬ 
rity, Nibbana, which is free from birth, decay, 
disease, death, sorrow, and passions. The know¬ 
ledge arose in them that their Deliverance was im- 
shakable, that it was their last birth and that there 
would be no more of this state again. 

Dhammacakkappavattana Sutta,' which deals, 
with the four Noble Truths, was the first dis¬ 
course delivered by the Buddha to them. Hearing 
it, Kondanna, the eldest, attained the first stage of 
Sainthood. After receiving further instructions, 
the other four attained SotdpattP later. On hearing 
the Anattalakkhana Sutta,^ which deals with soul- 


1. See ch. 6. 

2. Lit.—Stream-Winner. 

3. See ch. 6. 
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lessness, all the five attained Arahantship,' the 
final stage of Sainthood. 

The first Five Dfeciples 

The five learned monks who thus attamed 
Arahantship and became the Buddha’s first di^i- 
ples were Kondanha, Bhaddiya, Vappa, Maha- 
ndma, and Assaji of the brahmin clan. 

Kondanha was the youngest and the clever^t 
of the eight brahmins who were summoned oy 
King Suddhodana to name the infant prince, ine 
other four were the sons of those older brahmms. 
All these five retired to the forest as ascetics in 
anticipation of the Bodhisatta while he was 
vouring to attain Buddhahood. When he gave up 
his useless penances and severe austenties ^ 
began to nourish the body sparingly to 
his lost strength, these favourite followers, m " 
appointed at his change of method, 
and went to Isipatana. Soon after their depan 
the Bodhisatta attained Buddhahood. 

The venerable Kondanha became 
hant and the most senior member of the oa • 
It was Assaji, one of the five, who cojiverte 
great Sdriputta, Ae chief disciple of the Bu 


1. Lit.—^The Worthy One. 
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DHAMMACAKKAPPAVATTANA SUTTA 
THE FIRST DISCOURSE 

“T/ie best of paths is the Eightfold Path. The 
best of Truths are the four Sayings. Non-attach¬ 
ment is the best of states. The best of bipeds is the 
Seeing One." 


DHAMMAPADA 


Introduction 

Ancient India was noted for distinguished philo¬ 
sophers and religious teachers who held diverse 
)dews with regard to life and its goal. Brahma- 
jala Sutta of the Digha Nikaya mentions sixty- 
two varieties of philosophical theories that pre¬ 
vailed in the time of the Buddha. 

One extreme view that was diametrically oppos¬ 
ed to all current reli^ous beliefs was the nihilistic 
teaching of the materialists who were also termed 
Cdrvdkas after the name of the founder. 

According to ancient materialism which, in 
Pali and Samskrit, was known as Lokayata, 
man is annihilated after death, leaving behind him 
whatever force generated by him. In their opi¬ 
nion death is the end of all. This present world 
alone is real. “Eat, drink, and be merry, for death 
comes to all,” appears to be the ideal of their 
system. “Virtue”, they say, “is a delusion and 
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enjoyment is the only reality. Religion is a foolish 
aberration, a mental disease. There was a ^strust 
of everything good, hi^, pure and compassionate. 
Their theory stands for sensualism and selfishness 
and the gross aflSrmation of the loud wiU. There 
is no need to control passion and instinct, since 
they are the nature’s legacy to men.”' 

Another extreme view was that emancipation 
was possible only by leading a life of strict asceti¬ 
cism. This was purely a religious doctrine firmly 
held by the ascetics of the highest order. The five 
monks that attended on the Bodhisatto, during 
His struggle for Enlightenment, tenaciously ad¬ 
hered to this belief. 


In accordance with this view the Buddha, too, 
before His Enlightenment subjected Himself to all 
forms of austerity. After an extraordinaty stroggw 
for six years He realized the utter futility of selt- 
mortification. Consequently, He changed His un¬ 
successful hard course and adopted a middle way. 
His favourite disciples thus lost confidence m Him 
and deserted Him, saying—^“The ascetic Gotama 
had become luxurious, had ceased from strivmg, 
and had returned to a life of comfort.” 

Their unexpected desertion was definitely a 
material loss to Him as they ministered to all His 


1. Sri Radhakrishnan, Indian Philosophy, vol. 1, PP* 281-282. 
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needs. Nevertheless, He was not discouraged. 
The iron-willed Bodhisatta must have probably 
felt happy for being left alone. With unabated 
enthusiasm and with restored energy He persis¬ 
tently strove until He attained Enlightenment, 
the object of His life. 

Precisely two months after His Enlightenment 
on the Asdlha (July) full moon day the Buddha 
delivered His first discourse to the five monks that 
attended on Him. 

The first Discourse of tiie Buddha 

Dhammacakka is the name given to this first 
discourse of the Buddha. It is frequently repre¬ 
sented as meaning “The Kingdom of Truth.” “The 
Kingdom of Righteousness.” “The Wheel of 
TruSi.” According to the commentators Dhamma 
here means wisdom or knowledge, and Cakka 
means founding or establishment. Dhammacakka 
therefore means the founding or establishment of 
wisdom. Dhammacakkappavattana means The 
Expositon of the Establishment of Wisdom. 
Dhcanma may also be interpreted as Truth, and 
cakka as wheel. Dhammacakkappavattana would 
therefore mean—^The Turning or The Establish¬ 
ment of the Wheel of Truth. 

In this most important discourse the Buddha 
expounds the Middle Path which He Himself 
discovered and which forms the essence of His new 
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teaching. He opened the discourse by exhorting 
the five monks who believed in strict asceticism 
to avoid the extremes of self-indulgence and self¬ 
mortification as both do not lead to perfect Peace 
and Enlightenment. The former retards one’s 
spiritual progress, the latter weakens one’s intellect. 
He criticized both views as He realized by personal 
experience their futility and enunciated the most 
practicable, rational and beneficial path, which 
alone leads to perfect purity and absolute Delive¬ 
rance. 

This discourse was expounded by the Buddha 
while He was residing at the Deer Park in Isipatana 
near Benares. 

The intellectual five monks who were closely 
associated with the Buddha for six years were the 
only hiunan beings that were present to hear the 
sermon. Books state that many invisible beings 
such as Devas and Brahmas also took advantage 
of the golden opportunity of listening to the 
sermon. As Buddhists believe in Ae 
of realms other than this world, iiAabited y 
beings with subtle bodies imperceptible to tn 
physical eye, possibly many Devas ^d B^inaa 
were also present on this great occasion. 
theless, it is clear that the Buddha was durecuy 
addressing the five monks and the discourse was 
intended mainly for them. 
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At the outset the Buddha cautioned them to 
avoid the two extremes. His actual words were:— 
“There are two extremes {onto) which should 
not be resorted to by a recluse (jpabbajiteita).'^ 
Sp^ial emphasis was laid on the two terms “anta'* 
which means end or extreme and **pabbajita** 
which means one who has renounced the world. 

One extreme, in the Buddha’s own words, was 
the constant attachment to sensual pleasures 
ikdmasukhallikdnuyoga). The Buddha described 
this extreme as base, vulgar, worldly, ignoble, and 
profitless. 

This should not be misunderstood to mean 
that the Buddha expects all His followers to give 
up material pleasures and retire to a forest without 
enjojdng this life. The Buddha was not so narrow¬ 
minded. 

Whatever the deluded sensualist may feel about 
it, to the dispassionate thinker the enjoyment of 
sensual pleasures is distinctly short-lived, never 
completely satisfying, and results in unpleasant 
reactions. Spealdng of worldly happiness, the 
Buddha says that the acquisition of wealth and the 
enjoyment of possessions are two sources of plea¬ 
sure for a layman. An understanding recluse would 
not however seek delight in the pursuit of these 
fleeting pleasures. To the surprise of the average 
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man he might shun them. What constitutes plea¬ 
sure to the former is a source of alarm to the 
latter to whom renunciation alone is pleasure. 

The other extreme is the constant addiction to 
self-mortification (attakilamathdnuyoga). Commen¬ 
ting on this extreme, which is not practised by the 
ordinary man, the Buddha remarks that it is pain¬ 
ful, ignoble, and profitless. Unlike the first e;^ 
treme tMs is not described as base, worldly, and 
vulgar. The selection of these three terms is 
striking. As a rule it is the sincere recluse who 
has renounced his attachment to sensual pleasures 
that resorts to this painful method, mainly wim the 
object of gaining his deliverance from the ms ol 
life. TTie Buddha, who has had painful expenence 
of this profitless course, describes it as useless. 
It only multiplies suffering instead of diminishing 
it. 


The Buddhas and Arahants are described as 
Ariyas meaning Nobles. Anariya (ignoble) 
therefore be construed as not characteristic of tne 
Buddha and Arahants who are free frorn passions. 
Attha means the ultimate Good, which for ^ 
Buddhist is Nibbana, the complete emancipation 
from suffering. Therefore anatthasqnihitd may be 
construed as not conducive to ultimate Good. 

The Buddha at first cleared the issues 
removed the false notions of His hearers. When 
their troubled minds became pliable and receptive 
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the Buddha related His personal experience with 
regard to these two extremes. 

The Buddha says that He (the Tathagata), 
realizing the error of both these two extremes, 
followed a middle path. This new path or way 
was discovered by Himself. The Buddha termed 
His new system Majjhimd Patipadd —the Middle 
Way. To persuade His disciples to give heed to 
His new path He spoke of its various blessings. 
Unlike the two diametrically opposite extremes 
this middle path produces spiritual insight and 
intellectual wisdom to see things as they truly 
are. When the insight is clarified and the intellect 
is sharpened everything is seen in its true perspec¬ 
tive. 

Furthermore, unlike the first extreme which 
stimulates passions, this Middle Way leads to the 
subjugation of passions which results in Peace. 
Above all it leads to the attaintment of the four 
supramundane Paths of Sainthood, to the under¬ 
standing of the four Noble Truths, and finally to 
the realization of the ultimate Goal, Nibbana. 

Now, what is the Middle Way? The Buddha 
replies: It is the Noble Eightfold Path. The eight 
factors are then enumerated in the discourse. 

The first factor is Right Understanding, the 
keynote of Buddhism. The Buddha started with 
Right Understanding in order to clear the doubts 
of the monks and guide them on the right way 
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Right Understanding deals with the knowledge of 
oneself as one really is; it leads to Right Thoughts 
of non-attachment or renunciation (nekkhamma- 
samkappa), loving-kindness {avydpdda sarhkappa), 
and harmlessness (avihirhsd sarhkappa), whioh are 
opposed to selfishness, illwill, and cruelty res¬ 
pectively. Right Thou^ts result in Right Speech, 
Right Action, and Ri^t Livelihood, which thr^ 
factors perfect one’s morality. The sixth factor is 
Right Effort which deals with the elimination of 
evil states and the development of good states m 
oneself. This self-purification is best done by a 
careful introspection, for which Right Mindfulnes^ 
the seventh factor, is essential. Effort, combined 
with Mindfulness, produces Right Concentration 
or one-pointedness of the mind, the eighth factor. 
A one-pointed mind resembles a polished mirror 
where everything is clearly reflected with no 
distortion. 

Prefacing the discourse with the two 
and His newly discovered Middle Way, the Buddna 
expounded the Four Noble Truths in detail. 

Sacca is the Pali term for Truth which means 
that which is. Its Samskrit equivalent is stay 
which denotes an incontrovertible fact, 
Buddha enunciates four such Truths, the 
tions of His teaching, which are associated witn in ^ 
so-called being. Hence His doctrine is 
centric, opposed to theo-centric religion^ it 
introvert and not extrovert. Whether the Buoan 
arises or not these Truths exist, and it is a Budon 
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that reveals them to the deluded world. They do 
not and caimot change with time, because they 
^e eternal truths. The Buddha was not indebted 
to anyone for His realization of them, as He 
Himself remarked in this discourse thus: “With 
regard to things unheard before, there arose in 
me me eye, the knowledge, the wisdom, the 
insist and the light.” These words are very 

they testify to the originality 
of His new Teaching. Hence there is no justifica¬ 
tion m the statement that Buddhism is a natural 
cmtgrowth of Hinduism, although it is true that 
there are some fundamental doctrines common to 
both systems. 

These Truths are in Pali termed Ariya Saccani. 
They are so called because they were discovered 
by the Greatest Ariya, that is, one who is far 
removed from passions. 

The First Noble Truth deals with which, 

for need of a better English equivalent, is in¬ 
appropriately rendered by suffering or sorrow. 
As a feeling dukkha means that which is difficult 
to be endured. As an abstract truth dukkha is used 
in the sense of contemptible {du) emptiness ijkha'). 
The world rests on suffering—Whence it is contemp¬ 
tible. It is devoid of any reality—Whence it is 
empty or void. Dukkha therefore means contemp¬ 
tible void. 

Average men are only surface-seers. An Ariya 
sees things as they truly are. 
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To an Aliya all life is suffering and he finds 
no real happiness in this world which deceives 
mankind with illusory pleasures. Material hajjpi- 
ness is merely the gratification of some desire. 

All are subject to birth Uati) and consequently 
to decay {jara), disease {vyadhi) and finally to 
death (marana). No one is exempt from these four 
causes of suffering. 

Wish unfulfilled is also suffering. As a rule one 
does not wish to be associated with things or 
persons one detests nor does one wish to be sepa¬ 
rated from things or persons one likes, 
cherished desires are not however always gratmea. 
At times what one least expects or what one lea« 
desires is thrust on oneself. Such unexpectea 
unpleasant circumstances become so intolerable 
and painful that weak ignorant people are coi^ 
pelled to commit suicide as if such an act woui 
solve the problem. 

Real happiness is found within, and is not to 
be defined in terms of wealth, power, honours o 
conquests. If such worldly possessions are ^ 

or unjustly obtained, or are misdirected or e 
viewed with attachment, they become a source 
pain and sorrow for the possessors. 

Normally the enjoyment of sensual 
is the highest and only happiness of the 
person. There is no doubt some momentary ' 
ness in the anticipation, gratification, and reir 
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pection of such fleeting material pleasures, but 
they are illusory and temporary. According to the 
Buddha non-attachment iyirdgata) or the trans¬ 
cending of material pleasures is a greatfer bliss. 

In brief this composite body {pahcupddanak- 
khandhd) itself is a cause of suffering. 

There are three kinds of craving. The first 
is the grossest form of craving, which is simple 
attachment to all sensual pleasures ikdmata^hd') 
The second is attachment to existence (bhavata^d). 
The third is attachment to non-existence (yibha- 
vatai^d). According to the commentaries the last 
two kinds of craving are attachment to sensual 
pleasures connected with the belief of EtemaUsm 
isassataditthi) and that wthch is connected with 
the belief of Nihilism (ucchedaditthi). Bhavatanhd 
may also be interpreted as attachment to Realms 
of Form and vibhavatai^hd, as attachment to 
Formless Realms since R^pardga and Arupardga 
are treated as two Fetters (sarhyojanas). 

This craving is a powerful mental force latent 
in all, and is the chief cause of most of the ills of 
life. It is this craving, gross or subtle, that leads to 
repeated births in Sawsara and that which makes 
one cling to all forms of life. 

The grossest forms of craving are attenuated 
on attaining Sakaddgdmi, the second stage of Saint¬ 
hood, and are eradicated on attaining Andgdmi, 
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the third stage of Sainthood. The subtle forms 
of craving are eradicated on attaining Arahantship. 

Right Understanding of the First Noble Truth 
leads to the eradication (pahatabba) of craving. 
The Second Noble Truth thus deals with the 
mental attitude of the ordinary man towards the 
external objects of sense. 

The Third Noble Truth is that there is a com¬ 
plete cessation of suffering which is Nibbana, 
the ultimate goal of Buddhists. It can be achieved 
in this life itself by the total eradication of all 
forms of craving. 

This Nibbana is to be comprehended {sacchi- 
kdtabbd) by the mental eye by renouncing all 
attachment to the external world. 

This First Truth of suffering which dej^nds 
on this so-called being and various aspects of u ^ 
is to be carefully perceived, analysed and examine 
(parinneyya). This examination leads to a prope 
understanding of oneself as one really is. 

The cause of this suffering is craving or 
ment (tanhd). This is the Second Noble iru 

The Dhammapada states: 

“From craving springs grief, from craving 
springs fear; 
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For him who is wholly free from craving, there 
is no grief, much less fear.” (V 216). 

Craving, the Buddha says, leads to repeated 
births {ponobhavika). This Pali term is very note¬ 
worthy as there are some scholars who state that 
the Buddha did not teach the doctrine of rebirth. 
This Second Truth indirectly deals with the past, 
present and future births. 

This Third Noble Truth has to be realized by 
developing {bhdvetabbd) the Noble Eightfold Path 
{ariyatthangika maggd). This unique path is the 
only straight way to Nibbana. This is the Fourth 
Noble Truth. 

Expounding the Four Truths in various ways, 
the Buddha concluded the discourse with the 
forcible words: 

“As long, O Bhikkhus, as the absolute true 
intuitive knowledge regarding these Four Noble 
Truths under their three aspects and twelve modes 
was not perfectly clear to me, so long I did not 
acknowledge that I had gained the incomparable 
Supreme Enlightenment. 

“When the absolute true intuitive knowledge 
regarding these Truths became perfectly clear to 
me, then only did I acknowledge that I had gained 
the incomparable Supreme Enlightenment (anutta- 
ra sammasambodhi). 
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“And there arose in me the knowledge and in¬ 
sight: Unshakable is the deliverance of my mind, 
this is my last birth, and now there is no existence 
again.” 

At the end of the discourse Kon4cinha, the 
senior of the five disciples, understood the Dham- 
ma and, attaining the first stage of Sainthood, realiz¬ 
ed that whatever is subject to origination all that is 
subject to cessation— Yam kind samudayadham- 
mam sabbarh tarn nirodhadhammam. 

When the Buddha expounded the discourse of 
the Dhammacakka, the earth-bound deities exclai¬ 
med : “This excellent Dhammacakka, which could 
not be expounded by any ascetic, priest, god» 
Mara or Brahma in this world, has been expounded 
by the Exalted One at the Deer Park, in Isipatana, 
near Benares.” 

Hearing this, Devas and Brahmas of all the 
other planes also raised the same joyous cry- 

A radiant light, surpassing the effulgence of the 
gods, appeared in the world. 

The light of the Dhamma illumined the whole 
world, and brought peace and happiness to al 
beings. 
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DHAMMACAKKAPPAVATTANA SUTTA 

Thus have I heard: 

On one occasion the Exalted One was residing at 
the Deer Park,' in Isipatana,^ near Benares. There¬ 
upon the Exalted One addressed the group of 
five Bhikkhus as follows: 

“There are these two extremes {antd), O Bhik¬ 
khus, which should be avoided by one who has 
renounced {pabbajitend )— 

(i) Indulgence in sensual pleasures^—this is 
base, vulgar, worldly, ignoble and profitless; and, 

(ii) Addiction to self-mortification'*—this is 
painful, ignoble and profitless. 

Abandoning both these extremes the Tatha- 
gata® has comprehended the Middle Path {Majjhi- 
md Patipadd) which promotes sight {cakkhu} and 
knowledge {ndna), and which tends to peace 


1. Mahavagga p. 10, Samyutta Nikaya Vol. V, p. 420. 

2. Modern Saranath where, in a former existence, the Master 
sacrificed His life to save a helpless doe and her unborn 
little one. 'The locality takes its modern name from the 
Bodhisatta who, in that ancient birth, was Saranganatha, 
protector of the deer. 

3. KamasukhalHkanuyoga. 

4. Attakilamathanuyoga. 

5. Lit.—‘Thus who hath come’ or ‘Thus who hath gone.’ 
When the Buddha refers to Himself He usually uses 
this epithet. 
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iyupasamdyd)^' higher wisdom (abhinndya,),'^ en- 
Ughtenment {sambodhdyd)^ and Nibbana. 

What, O Bhikkhus, is that Middle Path the 
Tathagata has comprehended which promotes 
sight and knowledge, and which tends to peace, 
higher wisdom, enlightenment, and Nibbana? 

The very Noble Eightfold Path—^namely. Right 
Understanding {sammd ditthi). Right Thoughts 
(sammd sarhkappa). Right Speech {sammd vdcd). 
Right Action {sammd-kammanta). Right Liveli¬ 
hood {sammd djiva\ Right Effort {sammd vdydma). 
Right Mindfulness {sammd sati), and Right Con¬ 
centration {sammd samddhi), —^This, O Bhikkhus is 
the Middle Path which the Tathagata has compre¬ 
hended.” (The Buddha continued): 

Now, this, O Bhikkhus, is the Noble Truth of 
Suffering {dukkha-ariya-saccd)! 

Birth is suffering, decay is suffering, disease is 
suffering, death is suffering, to be united with t e 
unpleasant is suffering, to be separated from t ® 
pleasant is suffering, not to get what one desires 


1. Subjugation of passions. 

2. Realization of the Four Noble Truths 

3. Attainment of the four Paths and four Fruits of Saints ip- 
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is suffering. In brief the five aggregates' of 
attachment are suffering. 

Now, this, O Bhikkhus, is the-Noble Truth of 
the Cause of Suffering {dukkha-samudaya-ariya- 
saccd): 

It is this craving which produces rebirth (pono- 
bhavika), accompanied by passionate clinging, 
welcoming this and that (fife). It is the craving 
for sensual pleasures (kamatanha), craving for 
existence (bhavatanhd) and craving for non-exis¬ 
tence {vibhavatanhd). 

Now, this, O Bhikkhus, is the Noble Truth of the 
Cessation of Suffering (dukkha - nirodha- ariya- 
sacca:) 

It is the complete separation from, and des¬ 
truction of, this very craving, its forsaking, 
renunciation, the liberation therefrom, and non¬ 
attachment thereto. 

Now, this, O Bhikkhus, is the Noble Truth of the 
Path leading to the Cessation of Suffering {dukkha- 
mrodha-gdmini-patipadd-ariya-saccd). 


1. Pancupadmakkhandha —^According to . Buddhism this 
so-called being is composed of five groups, viz: Rupa, 
matter, Vedana, feeling, 5anna perception, Samkhdra, 
mental states and Vinndna, consciousness. These are 
the five psycho-physical component parts that cons¬ 
titute an individual. Matter is composed of forces and 
qualities. Mind too is composed of mental states (ce(a- 
sikas). They are fifty-two in number. Of them Vedana, 
and Sanha are treated as two distinct groups. The re¬ 
maining fifty are collectively called Samkhdra. 
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It is this Noble Eightfold Path—namely, Right 
Understanding, Right Thoughts, Right Speech, 
Right Action, Right Livelihood, Right Effort, 
Right Mindfulness and Right Concentration. 

1. (i) “This is the Noble Truth of Suffering.” 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

(ii) “This Noble Truth of Suffering should be 
perceived (parinneyya)^ 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light- 

(iii) “This Noble Truth of Suffering has been 
perceived {parirndtaY' 

Thus, O Bhikkhus, with respect to things un¬ 
heard Ijefore, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

2. (i) “This is the Noble Truth of the Cause 
of Suffering.” 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye,_ tbe 
knowledge, the wisdom, the insight, and the light. 

(ii) “This Noble Truth of the Cause of Suffering 
should be eradicated (pahdtabba)” 
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Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

(iii) “This Noble Truth of the Cause of Suffe¬ 
ring has been eradicated {pahinarhy 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

3. (i) “This is the Noble Truth of Cessa¬ 

tion of Suffering.” 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye^ the 
knowledge, the wisdom, the insight, and the light. 

(ii) “This Noble Truth of the Cessation of 
Suffering should be realized (sacchikdtabba).^" 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

(iii) “This Noble Truth of the Cessation of 
Suffering has been realized {sacchikatarn)^ 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

4 (i) “This is the Noble Truth of the Path 

leaing to the Cessation of Suffering.” 
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Thus, O Bhikkhus, with respect to things, 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 


(ii) “TMs Noble Truth of the Path leading to 
the Cessation of Suffering should be developed 
(bhdvetabbarhy^ 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

(ui) “This Noble Truth of the Path leading 
to the Cessation of Suffering has been developed 
.(bhdvitam)'* 

Thus, O Bhikkhus, with respect to things 
unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 

(Concluding His discourse the Buddha said): 


As long, O bhikkhus, as the absolute 
intuitive knowledge regarding these Four Nopie 
Truths under their three aspects' and twelve 
modes^ was not perfectly clear to me, so long I 
not acknowledge in this world inclusive of goas, 
Maras and Brahmas and amongst the hosts oi 


1. 


They are (i) the knowledge of the Four Truths 
itana) (ii) the knowledge as regards the respective run 
tion of the Four Truths {kiccanatfa). (lu) ju 

knowledge that the respective function of each m* 
has been accomplished (kata nana). . T...,ths 

Each Truth consists of three aspects. Thus four T 
consist of twelve modes. 
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ascetics and priests, gods and men, that I had 
gained the Incomparable Supreme Enlightenment 
ianutiararh sammd-sambodhim). 

When, O Bhikkhus, the absolute true intuitive 
knowledge regarding these Four Noble Truths 
under their three aspects and twelve modes, 
became perfectly clear to me, then only did I 
acknowledge in this world inclusive of gods, Maras, 
Brahmas, amongst the hosts of ascetics and priests, 
gods and men, that I had gained the Incomparable 
Supreme Enlightenment. 

And there arose in me the knowledge and insight 
(ndi^adassana )—“Unshakable is the dehverarice 
of my mind.' This is my last birth, and now there 
is no existence again.” 

Thus the Exalted One discoursed, and the 
delighted Bhikkhus applauded the words of the 
Exalted One. 

When tWs doctrine was being expounded there 
arose in me Venerable Kondahna the dustless, 
stamless, Trum-seeing {phammacakkhu)'‘' and 
he saw that whatever is subject to origination 
all that IS subject to cessation.”^ 


1 . The reference is to the Fruit bf Arahantship (Araha- 
ttaphala). 

2. Dhammacakkhu signifies any of the lower three Paths— 
Sotapotti, Sakadagami, and Anagdmi. Kondanna attain¬ 
ed the first stage of Sainthood (Sotdpatti). The other 
Bhikkhus attained Sotdpatti later. 

3. Yam kifici samudayadhammam sabbam tarn nirodha- 
dhammam. 
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When the Buddha expounded the discourse 
of the Dhammacakka, the earth-bound deities 
exclaimed;—“This excellent Dhammacakka which 
could not be expounded by any ascetic, priest, 
god, Mara or Brahma in this world has been ex¬ 
pounded by the Exalted One at the Deer Park, in 
Isipatana, near Benares.” 

Hearing this, the Devas' Cdtummahdrdjika, 
Tdvatimsa, Ydma, Tusita, Nimmdnarati, Paranim- 
mitavasavatti, and the Brahmas of Brahma 
sajja, Brahma Purohita, Maha Brahma, Parittdbhd^ 
Appamdndbhd, Abhassara, Parittasubha, Appamd- 
nasubha, Subhakij^ria, Vehapphala, Aviha, Atappa, 
Sudassa, Sudassi, and Akaniitha, also raised the 
same joyous cry. 

Thus at that very moment, at that very instant, 
this cry extended as far as the Brahma realm. 
These ten thousand world systems quaked, tottered 
and trembled violently. 

A radiant light, surpassing the effulgence of ^e 
gods, appeared in the world. Then the Exalted 
One said, “Friends, Kondanna has indeed under¬ 
stood. Friends, Kondanna has indeed understood. 

Therefore the Venerable Kondanna was named 
Ahndta Kontjkima. 


1. Celestial beings of Deva and Brahma planes. 
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SOME REFLECTIONS ON THE 
DHAMMACAKKA SUTTA 

1. Buddhism is based on personal experience. 
As such it is rational and not speculative. 

2. The Buddha discarded all authority and 
evolved a Golden Mean which was purely His own. 

3. Buddhism is a way or a Path— Magga. 

4. Rational understanding is the keynote of 
Buddhism. 

5. Blind beliefs are dethroned. 

6. Instead of beliefs and dogmas the impor¬ 
tance of practice is emphasized. 

Mere beliefs and dogmas cannot emancipate 
a person. 

. Rites and ceremonies so greatly emphasized 
m the Vedas play no part in Buddhism. 

There are no gods to be propitiated. 

9. There is no priestly class to mediate. 

Concentration (samddhf), 
and Wisdom {panna), are essential to achieve the 
goal—Nibbana. 

11. The foundations of Buddhism are the Four 
Truths that can be verified by experience. 

12. The Four Truths are associated with one’s 
person—Hence Buddhism is homo-centric and 
introvert. 
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13. They were discovered by the Buddha and 
He is not indebted to anyone for them. In His 
own words—“They were unheard of before.” 

14. Being truths, they cannot change with 
time. 

15. The first Truth of suffering, which deals 
with the constituents of self or so-called indivi¬ 
duality and the different phases of life, is to be 
analysed, scrutinised and examined. This exami¬ 
nation leads to a proper understanding of oneself. 

16. Rational understanding of the first Truth 
leads to the eradication of the cause of suffering 
—the second Truth which deals with the psycho¬ 
logical attitude of the ordinary man towards the 
external objects of sense. 

17. The second Truth of suffering is concerned 
with a powerful force latent in us all. 

18. It is this powerful invisible mental force 
craving—the cause of the ills of life. 

19. The second Truth indirectly deals with the 
past, present and future births. 

20. The existence of a series of births is there¬ 
fore advocated by the Buddha. 

21. The doctrine of Kamma, its corollary, is 
thereby implied. 
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22. The third Truth of the destruction of suffer¬ 
ing, though dependent on oneself, is beyond 
logical reasoning and supramundane Qokuttard) 
unlike the first two which are mundane {lokiyd). 

23. The third Truth is purely a self-realization 
—a Dhamma to be comprehended by the mental 
eye (jsacchikdtabbd). 

24. This Truth is to be realized by complete 
renunciation. It is not a case of renouncing exter- 
nal objects but internal attachment to the external 
world. 


complete eradication of this 
attachment IS the third Truth realized. It should 
be noted that mere complete destruction of this 

Truth—Nibbana. Then it 
w t u ^^“!^“iount to annihilation. Nibbana 

eradicating this force which 
binds oneself to the mundane. 


6. It slmuld also be understood that Nibbana 
T , ^^PP^fi^tabba) but is attained 
{pattabba). It could be attained in this life itself. 
It therefore follows that though rebirth is one of 
^e cmef doctrines of Buddhism the goal of 
Buddhism does not depend on a future birth. 


27. The third Truth has to be realized by 
developing the fourth Truth. 

28. To eradicate one mighty force eight power¬ 
ful factors have to be developed. 
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29. All these eight factors are purely mental. 

30. Eight powerful good mental forces are 
summoned to attack one latent evil force. 

31. Absolute purity, a complete deliveranw 
from all repeated births, a mind released from all 
passions, immortality (amata) are the attendant 
blessings of this great victory. 

32. Is this deliverance a perfection or absolute 
purity? 

The latter is preferable. 

33. In each case one might raise the question 

What is being perfected? What is being puri¬ 
fied? 

There is no being or permanent entity iu 
dhism, but there is a stream of consciousness. 

It is more correct to say that this stream 
consciousness is purified by overthrowmg 
defilements. 



THE SECOND DISCOURSE 

anattaLakkhana” SUTTA ' 

occasion the Exalted One was dwelling 
^ in Isipatana, near Benares. 

iT® Exalted One addressed the Band of five 
Bhikkhus, saying, “O Bhikkhus!” 

“Lord,” they replied. 

Thereupon the Exalted One spoke as follows: 

The body (rupa), o Bhikkhus, is soulless 
\<matta). If, O Bhikkhus, there were in this a souP 
j ^ would not be subject to suffering, 
this body be thus, let this body be not thus,” 
such possibilities would also exist. But inasmuch 
as this body is soulless, it is subject to suffering, and 
no possibihty exists for (ordering): ‘Let this be so, 
let this be not so.” 


/ manner feelings {vedana), perceptions 

mental states {sarhkhdrd\ and conscious¬ 
ness {ymnartaV are soulless.'* 

What think ye, O Bhikkhus, is this body 
pcriiiEiiciit or uxiperniaiicnt?” 

“Imperm anent (amcca). Lord.” 

1. Mahavagga p. 13; Samyutta Nikaya pt. iii, p. 66. 

2. A Permanent unchanging entity, created by a God or 
^anating from a Paramatma (Divine Essence). 

2?! ® composed of these five aggregates. 

Outside these ^e there is no being. If one removes the 
aggregates, nothing remains. A soul abides neither in any 
one group or aggregate nor m all of them nor outside them. 
4. The Buddha makes the same assertion as above in con¬ 
nection with each of the remaining four component 
parts of the so-called being. The Buddha raises similar 
queries with regard to each of the other constituents 
of being. The translaUon is abridged here. 
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“Is that which is impermanent happy or pain¬ 
ful?” 

“It is painful (dukkha), Lord.” 

“Is it justifiable, then, to think of that which 
is impermanent, painful and transitory: “This 
is mine; this am I; this is my soul?” 

“Certainly not. Lord.” 

Similarly, O Bhikkhus, feeUngs, perceptions, 
mental states and consciousness are impermanent 
and painful. 

“Is it justifiable to think of these whi^^ are 
impermanent, painful and transitory:—^“This is 
mine; this am I; this is my soul?”' 

“Certainly not. Lord.” 

“Then, O Bhikkhus, aU body, whether past, 
present or future, personal or external, coarse o 
subtle, low or high, far or near, should be unoe^~ 
stood by right knowledge in its real 
“This is not mine {rCetam mama); this am 1 no , 
(n'eso h'amasmi ); this' is not my soul {na 
attd)r 

“All feefings, perceptions, mental states 
consciousness whether past, present or luiu > 
personal or external, coarse or subtle, low 
far or near, should be understood by right Kn 


1. With craving (taijiha) one erroneously 

mine. With pride (mana) one thinks—Thi^m . 
false view one thinks—^This is my soul, ines 
three misconceptions {mamana). 
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ledge in their real nature as: “These are not mine; 
these am I not; these are not my soul.” 

**The learned Ariyan disciple who sees thus gets 
a disgust for body, for feelings, for perceptions, for 
mental states, for consciousness; is detached from 
the abhorrent thing and is emancipated through 
detaclunent. Then dawns on him the knowledge- 
|Emancipated am I’. He understands that rebirth 
IS ended, lived is the Holy Life, done what should 
be done, there is no more of this state again.” 

Exalted One said, and the delighted 
Bhikkhus applauded the words of the Exalted 
One.” 

'^^^en the Buddha expounded this teaching the 
Group of five Bhikkhus were freed 
oi defilements without any attac hm ent.' 


1, That is, they all attained Arahantship. 



CHAPTER 7 


THE TEACfflNG OF THE DHAMMA 

'’’Happy is the birth of Buddhas. Happy is the 
teaching of the sublime Dhamma. Happy is the 
unity of the Sangha. Happy is the ^discipline of 
the united ones.''' 


DHAMMAPADA 


The Conversion of Yasa and His Friends 

In Benares there was a millionaire’s son, nained 
Yasa, who led a luxurious life. One mornmg 
he rose early and, to his utter disgust, saw his 
female attendants and musicians asleep in repul¬ 
sive attitudes. The whole spectacle was so disgust¬ 
ing that the palace presented the gloomy appea¬ 
rance of a charnel house. Realizing the vamties o 
worldly life, he stole away from home, s^-ying 
“Distressed am I, oppressed am I”, 
the direction of Isipatana where the Buddha wa 
temporarily residing after having made the n 
Bhikkhus attain Arahantship.' 

At that particular time the Buddha, as 
was pacing up and down in an open space. 2>ee b 
him coming from afar, the Buddha 
His ambulatory and sat on a prepared seat. 


This event took place on the fifth j at- 

of the first sermon when all the five Bhikkhus 
tained Arahantship. 
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far from Him stood Yasa, crying—“O distressed 
am I! Oppressed am I!” 

Thereupon the Buddha said—“Here there is 
no distress, O Yasa! Here there is no oppression, 
O Yasa! Come hither, Yasa! Take a seat. I shall 
expound the Dhamma to you.” 

The distressed Yasa was pleased to hear the 
encouraging words of the Buddha. Removing his 
golden sandals, he approached the Buddha, res¬ 
pectfully saluted Him and sat on one side. 

The Buddha expounded the doctrine to him, 
and he attained the first stage of Sainthood 
iSotapatti). 


. At first the Buddha spoke to him on genero- 
sity (aana), morality {sila), celestial states {sagga), 
me evils of sensual pleasures {kdmddinava'), the 
biasings of renunciation (nekkhatnmdnisarhsa). 
Wlwn He found that his mind was pliable and was 

tS%ou?'’ Nowf Tmh?.'’" 

'^sa .y mother was the first to notice the absence 

^ TK ^ the matter to her 

husband. Tl^ milhonaire immediately dispatched 
horsemen in four directions and he himself went 
towards Isipatana, following the imprint of the 
golden slippers, ^e Buddha saw him coming 
from afar and, by His psychic powers, willed that 
he should not be able to see his son. 
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The millionaire approached the Buddha and 
respectfully inquired whether He had seen 
his son Yasa. 

“Well, then, sit down here please. You would 
be able to see your son,” said the Buddha. 

Pleased with the happy news, he sat dowi. 
The Buddha delivered a discourse to him, and he 
was so delighted that he exclaimed: 

“Excellent, O Lord, excellent! It is as if. Lord, 
a man were to set upright that which was over¬ 
turned, or were to reveal that which was ludden, 
or were to point out the way to one who had 8°®® 
astray, or were to hold a lamp amidst the 
ness, so that those who have eyes may see! Even 
so has the doctrine been expounded in various 
ways by the Exalted One. 

“I, Lord, take refuge in the Buddha, the 
Doctrine and the Order. May the Lord 
me as a follower, who has taken refuge iro® 
this very day to life’s end!” 

He was the first lay follower to seek refuge 
with the threefold formula. 

On hearing the discourse delivered to his 
Yasa attained Arahantship. Thereupon 
Buddha withdrew His will-power so that JW 
father may be able to see his son. The ®iUiona 
beheld his son and invited the Buddha and H 
disciples for alms on the following o^y*. \ 
Buddha expressed His acceptance of the mvitatio 
by His silence. 
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After the departure of the millionaire Yasa 
begged the Buddha to grant him the Lesser' and 
the Higher Ordination. 


“Come, O Bhikkhus! Well taught is the Doc¬ 
trine. Lead the Holy Life to make a complete end 
of suffering.” With these words the Buddha 
conferred on him the Higher Ordination.^ 


With the Venerable Yasa the number of Ara- 
hants increased to six. 


As invited, the Buddha visited the millionaire’s 
house with His six disciples. 

V^erable Yc^d's mother and his former wife 
heard the doctrine expounded by the Buddha and, 
having attained the first stage of Sainthood, 
became His first two lay female followers.^ 


2 . 


going forth or renunciation, is meant 
the mere ^mission into the Holy Order by seeking 

i^^!i Dhamma and the Sangha. 

Uoasan^An Order the Higher Ordination— 

^ J^igher morality, was 
granted with these words. See ch 14 

cia^^wkh closely asso- 

to male anH two terms are applied 

hecSSi a^ \ followers of the BuddhaT One 
Ling the thre^Re^ges^viz?"^'^" immediately after 
Buddhath saranam gacchdmi— 

f se®k refuge in the Buddha. 
Dnammam saranam gacchdmi _ 

, Jf®ek refuge in the Doctrine. 
Sangham saranam gacchami — 

f ®®®k refuge in the Order. 

This is the threefold formula {Tevdcika). 
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Venerable Yasa had four distinguished friends 
named Vimala, Subdhu, Punnaji and Gavampati. 
When they heard that their noble friend shaved his 
hair and beard, and, donning the yellow robe, 
entered the homeless life, they approached Vene¬ 
rable Yasa and expressed their desire to follow 
his example. Venerable Yasa introduced them 
to the Buddha, and, on hearing the Dhamma, they 
also attained Arahantship. 

Fifty more worthy friends of Venerable Yasa, 
who belonged to leading families of 
tricts, also receiving instructions from the Buddha, 
attained Arahantship and entered the Holy Order. 

Hardly two months had elapsed since His 
Enlightenment when the number of Arahants 
gradually rose to sixty. All of them came from 
distinguished families and were worthy sons o 
worthy fathers. 

The First Messengers of Truth {Dharrirnad^td) 

The Buddha who, before long, succeeded in 

enlightening sixty disciples, decided to s^d m 
as messengers of Truth to teach His new Dhai^ 
to all without any distinction. Before 
them in various directions He exhorted tnem 
follows: 

“Freed am I, O Bhikkhus, from all bonds, 
whether divine or human. 


1. Mahavagga, pp. 19,20 



108 


THE BUDDHA 


Ch. 7 


“You, too, O Bhikkhus, are freed from all bonds, 
whether divine or human. 

“Go forth, O Bhikkhus, for the good of the 
many, for the happiness of the many, out of 
compassion for the world, for the good, benefit, 
and happiness of gods' and men. Let not two go 
by one way: Preach, O Bhikkhus, the Dhamma, 
excellent in the beginning, excellent in the middle, 
excellent in the end, both in the spirit and in the 
letter. Proclaim the Holy Life,^ altogether perfect 
and pure. 

“There are beings with little dust in their eyes, 
who, not hearing the Dhanuna, will fall away. 
There will be those who understand the Dhamma.” 

“I too, O Bhikkhus, will go to Uruvela in 
Senanigama, in order to preach the Dhamma.” 

“Hoist the Flag of the Sage. Preach the Sub¬ 
lime Dhamma, Work for the good of others, you 
who have done your duties.”^ 

The Buddha was thus the first religious teacher 
to send His enlightened ordained disciples to 
propagate the doctrine out of compassion for 
others. With no permanent abode, alone and 


1. Note the reference to gods (Devas). 

2. The Pali term Brahmacariya has no connection what¬ 
ever with a God or Brahma. It is used in the sense 
of noble or holy. 

3. Samussayatha saddhammam—desayantd isiddhajam 

Katakattabbakammantd—parattham patipajjatha. 
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penniless, these first missioners were expected to 
wander from place to place to teach the sublime 
Dhamma. They had no other material posses¬ 
sions but their robes to cover themselves and an 
alms-bowl to collect food. As the field was ex¬ 
tensive and the workers were comparatively few 
they were advised to undertake their missionary 
journeys alone. As they were Arahants who were 
freed from all sensual bonds their chief and 
only object was to teach the Dhamma and proc¬ 
laim the Holy Life (Brahmacariya). The original 
role of Arahants, who achieved their life’s goal, 
was to work for the moral upliftment of the 
people both by example and by precept. Mat^iai 
development, though essential, was not their 
concern. 

Founding of the Order of the Sangha 


At that time there were sixty Arahant discipl 
in the world. With these Pure Ones as the hucl 
the Buddha founded a celibate Order which 
democratic in constitution and communistic 
distribution.” The original members were or 
from the highest status of society and wct 
educated and rich men, but the Order was cP . 
all worthy ones, irrespective of caste, ' 

Both young and old, belonging to 
were freely admitted into the Order and 
brothers of the same family without any ^ j 
tion. This Noble Order of Bhikkhus, which stanas 
to this day, is the oldest historic body of cell 
in the world. 
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All were not expected to leave the household 
and enter the homeless life. As lay followers, too, 
they were able to lead a good life in accordance 
with the Dhamma and attain .Sainthood. Venerable 
Yasa's parents and his former wife, for instance, 
were the foremost lay followers of the Buddha. 
All the three were sufficiently spiritually advanced 
to attain the first stage of Sainthood. 

With the sixty Arahants, as ideal messengers 
of Truth, the Buddha decided to propagate His 
sublime Dhamma, purely by expounding the 
doctrine to those who wish to hear. 

Conversion of Thirty Young ]\^en 

The Buddha resided at Isipatana in Benares 
as long as He liked and went towards Uruvela. 
On the way He sat at the foot of a tree in a grove. 

At that time thirty happy young men went 
with their wives to this particular grove to amuse 
themselves. As one of them had no wife he took 
with him a courtesan. While they were enjoying 
themselves this woman absconded with their 
valuables. The young men searched for her in 
the forest, and, seeing the Buddha, inquired of 
Him whether He saw a woman passing that way. 
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“Which do you think, young men, is better; 
seeking a woman or seeking oneself?”' questioned 
the Buddha. 

“Seeking oneself is better, O Lord!” replied 
the young men. 

“Well, then, sit down. I shall preach the 
doctrine to you,” said the Buddha. 

“Very well. Lord,” they replied, and respect¬ 
fully saluting the Exalted One, sat expectantly by. 

They attentively listened to Him and obtained 
“The Eye of Truth.”^ 

After this they entered the Order and received 
the Higher Ordination. 

Conversion of the Three Kassapa Brothers 

Wandering from place to place, in due course, 
the Buddha arrived at Uruvela. Here lived three 
(Jatila) ascetics with matted hair known as Uruvela 


1. Seeking oneself. This phrase is very significant Att 
nam is the accusative of atta which means self. ,* 
Buddha was not referring to any soul or spirit 

in man as some scholars attempt to show. How co 
the Buddha affirm the existence of a soul when « 

clearly denied its existence in His second discour 
The Buddha has used this phrase exactly in the 
of “seek thyself” or “look within.” 

2. Dhammacakkhu —^This refers to any of the three lower 
Paths— Sotdpatti, Sakaddgdmi, and Andgdmu 
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Kassapa, Nadi Kassapa, and Gaya Kassapa. They 
were all brothers living separately with 500, 300 
and 200 disciples respectively. The eldest was 
infatuated by his own spiritual attainments and 
was labouring under a misconception that he was 
an Arahant. The Buddha approached him first 
and sought his permission to spend the night in his 
fire-chamber where dwelt a fierce serpent-king. 
By His psychic powers the Buddha subdued the 
serpent. This pleased Uruvela Kassapa and he 
invited the Buddha to stay there as his guest. 
The Buddha was compelled to exhibit His psychic 
powers on several other occasions to impress the 
ascetic, but still he adhered to the belief, that the 
Buddha was not an Arahant as he was. Finally 
the Buddha was able to convince him that He was 
3-11 Arahant. Thereupon he and his followers 
entered the Order and obtained the Higher 
Ordination. 

His brothers and their followers also followed 
his example. Accompanied by the three Kassapa 
brothers and their thousand followers, the Buddha 
repaired to Gaya Sisa, not far from Uruvela. 
Here He preached the Adittapariyaya Sutta, hear¬ 
ing which all attained Arahantship. 
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Aditta-Pariyaya Sutta—^Discourse on “All in 
Flames” 

“All in flames, O Bhikkhus! What, O 
Bhikkhus, is all in flames? 

Eye is in flames. Forms are in flames. Eye- 
consciousness is in flames. Eye-contact is in flames. 
Feeling which is pleasurable or painful, or neither 
pleasurable nor painful, arising from eye-contact 
is in flames. By what is it kindled? By the flames 
of lust, hatred, ignorance, birth, decay, death, 
sorrow, lamentation, pain, grief, and despair is it 
kindled, I declare. 

Reflecting thus, O Bhikkhus, the learned Ariya 
disciple gets disgusted with the eye, the forms, 
the eye-consciousness, the eye-contact, whatever 
feeling—pleasurable, painful, or neither pleasure- 
able nor painful—that arises from contact with the 
eye. He gets disgusted with the ear, sounds, nose, 
odours, tongue, tastes, body, contact, mind, mental 
objects, mind-consciousness, mind contacts, what¬ 
ever feeling—pleasurable, painful or neither 
pleasurable nor painful—^that arises from . 

with the mind. With disgust he gets detached; 
with detachment he is delivered. He understands 
that birth is ended, lived the Holy Life, done what 
should be done, and that there is no more ot 
this state again.” 

When the Buddha concluded this discourse 
all the Bhikkhus attained Arahantship, eradicat¬ 
ing all Defilements. 
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Conversion of Sariputta and Moggallana, 
the two Chief Disciples 

Not far from Rajagaha in the village Upatissa, 
also known as N^laka, there lived a very intelli¬ 
gent youth named Sariputta (—son of Sari). 

Since he belonged to the leading family of the 
village, he was also called Upatissa. 

Though nurtured in Brahmanism, his broad out¬ 
look on life and matured wisdom compelled him 
to renounce his ancestral religion for the more 
tolerant and scientific teachings of the Buddha 
Gotama. His brothers and sisters followed his 
noble example. His father, Vanganta, apparently 
adhered to the Brahmin faith. His mother, who 
was displeased with the son for having become a 
Buddhist, was converted to Buddhism by himself 
at the moment of his death. 

Upatissa was brought up in the lap of luxury. 
He found a very intimate friend in Kolita, also 
known as Moggallana, with whom he was closely 
associated from a remote past. One day as both 
of them were enjoying a hill-top festival they 
realized how vain, how transient, were all sensual 
pleasures. Instantly they decided to leave the 
world and seek the Path of Release. They wan¬ 
dered from place to place in quest of Peace. 

The two young seekers went at first to Sanjaya, 
who had a large following, and sought ordination 
under him. Before long they acquired the meagre 
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knowledge which their master imparted to them, 
but dissatisfied with his teachings—as they coma 
not find a remedy for that universal ailment with 
which humanity is assailed—they left him and 
wandered hither and thither in search of Peace. 
They approached many a famous brahmin and 
ascetic, but disappointment met them everywhere. 
Ultimately they returned to their own village and 
agreed amongst themselves that whoever would 
first discover the Path should inform the other. 

It was at that time that the Buddha dispatched 
His first sixty disciples to proclaim the sublime 
Dhamma to the world. The Buddha Himself pro¬ 
ceeded towards Uruvela, and the Venerable Assaji, 
one of the first five disciples, went in the direction 
of Rajagaha. 

The good Kamma of the seekers now 
vened, as if watching with sympathetic eyes their 
spiritual progress. For Upatissa, while wandering 
in the city of Rajagaha, casually met an ascetic 
whose venerable appearance and saintly depori^- 
ment at once arrested his attention. This asc^ic s 
eyes were lowly fixed a yoke’s distance from nun, 
and his calm face betokened deep peace witmn 
him. With body well composed, robes neatly 
arranged, this venerable figure passed with measu¬ 
red steps from door to door, accepting the morsels 
of food which the charitable placed in his bowl. 
Never before have I seen, he thought to mnweii, 
an ascetic like this. Surely he must be one of those 
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who have attained Arahantship or one who is 
practising the path leading to Arahantship. How 
if I were to approach him and question, “For whose 
sake, Sire, have you retired from the world? Who 
is your teacher? Whose doctrine do you profess?” 

Upatissa, however, refrained froni questioning 
him as he thou^t he would thereby interfere with 
his silent begging tour. 

The Arahant Assaji, having obtained what little 
he needed, was seeking a suitable place to eat his 
meal. Upatissa seeing this, gladly availed himself 
of the opportunity to offer him his own stool and 
water from his own pot. Fulfilling thus the preli¬ 
minary duties of a pupil, he exchanged pleasant 
greetings with him and reverently inquired:— 

“Venerable Sir, calm and serene are your 
organs of sense, clean and clear is the hue of your 
skin. For whose sake have you retired from the 
world? Who is your teacher? Whose doctrine do 
you profess?” 

The unassuming Arahant Assaji modestly re¬ 
plied, as is the characteristic of all great men— 
“I am still young in the. Order, brother, and I am 
not able to expound the Dhamma to you at 
length.” 

“I am Upatissa, Venerable Sir. Say much or 
little according to your ability, and it is left to me 
to understand it in a hundred or thousand ways”. 
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“Say little or much,” Upatissa continued, “tell 
me just the substance. The substance only do 
I require. A mere jumble of words is of no avail.” 

The Venerable Assaji uttered a four line stanza, 
thus skilfully summing up the profound philosophy 
of the Master, on the truth of the law of cause and 
effect. 

Ye dhammd hetuppabhavd — 

tesam heturh tathdgato 

Aha tesah ca yo nirodho — 

evaih vadi mahd samano. 


Of things that proceed from a cause. 

Their cause the Tathdgata has told. 

And also their cessation: 

Thus teaches the Great Ascetic. 

Upatissa was sufficiently enlightened to compre¬ 
hend such a lofty teaching though succinUy 
expressed. He was only in need of a slight inm- 
cation to discover the truth. So well did tne 
Venerable Assaji guide him on his upward patn 
that immediately on hearing the first two _lines> 
he attained the first stage of Sainthood, Sotdpatti. 

The new convert Upatissa must have been, no 
doubt, destitute of words to thank to his hewt s 
content his venerable teacher for introducing h^ 
to the sublime teac hin gs of the Buddha. He 
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expressed his deep indebtedness for his brilliant 
exposition of the truth, and obtaining from him the 
necessary particulars with regard to the Master, 
took his leave. 

Later, the devotion he showed towards his 
teacher was such that since he heard the Dhamma 
from the Venerable Assaji, in whatever quarter he 
heard that his teacher was residing, in that direc¬ 
tion he would extend his clasped hands in an 
attitude of reverent obeisance and in that direction 
he would turn his head when he lay down to sleep. 

Now, in accordance with the agreement, he 
returned to his companion Kolita to convey the 
joyful tidings. Kolita, who was as enlightened as 
his friend, also attained the first stage of Saint¬ 
hood on hearing the whole stanza. Overwhelm¬ 
ed with joy at their successful search after Peace, 
as in duty bound, they went to meet their teacher 
Sanjaya with the object of converting him to the 
new doctrine. Frustrated in their attempt Upa- 
tissa and Kolita, accompanied by many followers 
of Sanjaya, who readily joined them, repaired to 
the Veluvana monastery to visit their illustrious 
Teacher, the Buddha. 

In compliance with their request, the Buddha 
admitted both of them into the Order by the mere 
utterance of the words —Etha Bhikkhave! (Come, 
O Bhikkhus!). 
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A fortnight later, the Venerable Sdriputta, 
attained Arahantship pn hearing the Buddha 
expound the Vedand Pariggaha Sutta to the wande¬ 
ring ascetic Dighamkha. On the very same day in 
the evening the Buddha gathered round Him His 
disciples and the exalted positions of the first and 
second disciples in the Sangha were respectively 
conferred upon the Theras Upatissa (Sdriputta) 
and Kolita (Moggalldna), who also had attained 
Arahantship a week earlier. 



CHAPTER 8 


THE BUDDHA AND HIS RELATIVES 


“S'erv/ce to relatives is a blessing'* 

MANGALA SUTTA 

King Suddhodana desires to see the Buddha 


News that the Buddha was residing at Rajagaha 
and was preaching His Dhamma reached the ears of 
the aged King Suddhodana, and his anxiety to see 
his enlightened son grew stronger and stronger. 
On nine successive occasions he sent nine cour¬ 
tiers, each with a large following, to invite the 
Buddha to Kapilavatthu. Contrary to his expect¬ 
ations, they all heard the Dhamma and, attaining 
Arahantship, entered the Order. Since Arahants 
were indifferent to worldly things they did not 
convey the message to the Buddha. 

The disappointed King finally dispatched an¬ 
other faithful courtier, Kdluddyi, who was a 
playmate of the Buddha. He agreed to go as he 
was granted permission to enter the Order. 

Like the rest he also had the fortune to attain 
Arahantship and join the Order. But, unlike the 
others, he conveyed the message to the Buddha, 
and persuaded Him to visit His aged royal father. 
As the season was most suitable for travelling, the 
Buddha, attended by a large retinue of His 
disciples, journeyed the whole distance by slow 
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stages preaching the Dhamma on the way, and in 
due course arrived at Kapilavatthu in two months. 

Arrangements were made for Him to reside 
at the Park of Nigrodha, a Sakya. The conceited 
elderly Sakyas, thinking within themselves, “He is 
our younger brother, our nephew, our grandson,” 
said to the young princes—“You do him obeisance; 
we will sit behind you.” As they sat without 
paying Him due reverence He subdued their 
pride by rising into the air and exhibiting the 
“Twin Wonder”.' The King, seeing this wonderful 
phenomenon, saluted Him immediately, saying 
that it was his third salutation.^ All Sakyas were 
then compelled to pay Him due reverence. There¬ 
upon the Buddha came down from the sky and 
sat on the seat prepared for Him. The humbled 
relatives took their seats eager to listen to His 
Teaching. 


1. Yamaha Patihariya, often translated as “The Iwin 
Miracle” is a psychic phenomenon which only a Buddha 
could perform. By his psvchic powers He makes fire 
and water issue from the pores of the body simulta¬ 
neously. Patisambhidamagga commentary states that by 
fire and water are meant red and blue rays. 

2. He saluted Him for the first time when he saw the in¬ 
fant prince’s feet rest on the head of Ascetic Asitawhom 
he wanted the child to revere. His second salutation took 
place at the Ploughing Festival when he saw the infant 
prince seated cross-legged on the couch, absorbed in 
meditation. 
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At this moment an unexpected shower of rain 
fell upon the Sdkya kinsfolk. The occurrence of 
this strange phenomenon resulted in a discussion 
amongst themselves. Then the Buddha preached 
the Vessantara Jataka' to show that a similar 
incident took place in the presence of His relatives 
in a previous birth. 

The Sdkyas were delighted with the discourse, 
and they departed, not knowing that it was their 
duty to invite the Buddha and His disciples for the 
noon meal. It did not occur to the King too to 
invite the Buddha, although he thought to him¬ 
self—“If my son does not come to my house, where 
will he go?” Reaching home, he, however, made 
ready several kinds of food expecting their arrival 
in the palace. 

The Buddha goes round for Alms 
King Suddhodana’s Conversion 

As there was no special invitation for the 
noon meal on the following day, the Buddha and 
His disciples got ready to seek alms from the 
houses of the citizens of Kapilavatthu. Before 
proceeding He considered within Himself—“Did 
the Buddhas of the past, upon entering the city of 
their kinsfolk, straightway enter the houses of the 


1. See Jataka Vol. vi, p. 479—No. 547, Dhammapadattha- 
kath< 7 , vol. iii, pp. 163-164. This interesting story, which 
is the longest in the Jataka commentary, illustrates 
his unrivalled generosity. 
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relatives, or did they go from house to house in 
regular order receiving alms?” Perceiving that they 
did so from house to house, the Buddha went in 
the streets of Kapilavatthu seeking alms. 

On hearing of this seemingly disgraceful conduct 
of the Buddha from his daughter-in-law, Yasodhard, 
the King, greatly perturbed in mind, hurried to 
the scene, and saluting Him, said—“Son, why 
do you ruin me? I am overwhelmed with shame 
to see you begging alms. Is it proper for you, who 
used to travel in a golden palanquin, to seek altns 
in this very city? Why do you put me to shame?” 

“I am not putting you to shame, O great KingJ 
I am following the custom of my lineage,” replied 
the Buddha, to the King’s astonishment. 

“But, dear son, is it the custom of my lineage 
to gain a livelihood by seeking alms? Surely, Lord, 
ours is the warrior lineage of Mahasammata, and 
not a single warrior has gone seeking alms.” 

“O great Kng, that is not the custom of your 
royal lineage. But it is the custom of my Budona 
lineage. Several thousands of Buddhas have uvea 
by seeking alms.” 

Standing on th6 street, the Buddha then advised 
the King thus: 


1. See Dharamapadatthakatha, vol, iii, P- 164, Buddhist 
Legends, vol. 3 p,' 3. 
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“Be not heedless in standing (at doors for alms) 
Lead a righteous life. The righteous live happily 
both in this world and in the next.'” 

Hearing it, the King realized the Truth and 
attained the first stage of Sainthood. Immediately 
after, he took the Buddha’s bowl and, conducting 
Him and His disciples to the palace, served them 
with choice food. At the close of the meal the 
Buddha again exhorted him thus: 

“Lead a righteous life, and not one that is 
corrupt. The righteous live happily both in this 
world and in the next.”^ 

Thereupon the King attained the second stage 
of Sainthood {Sakaddgami) and Pajapati Gotami 
attained the first stage of Sainthood (Sotapatti) 

On a later occasion when it was related to the 
Buddha that the King refused to believe that his 
son had died owing to his severe austerities without 
^^eving his goal, the Buddha preached the 
Dhammapala Jataka^ to show that in a previous 
refused to believe that his son had died 
although he was shown a heap of bones. This time 
he attained the third stage of Sainthood {Andgdmi). 

On his death-bed, the King heard the Dhamma 
from the Buddha for the last time and attained 


1. Dhammapada, v. 168. 

2. Ibid V. 169. 

3. No. 447. 
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Arahantship. After experiencing the bliss of 
Emancipation for seven days, he passed away as 
a lay Arahant when the Buddha was about forty 
years old. 

The Buddha and Yasodhara 

Princess Yasodhara, also known as Rdhulamdtd, 
Bimbd and Bhaddakaccdnd, was the daughter of 
King Suppabuddha, who reigned over the Koliya 
race, and Pamitd, sister of King Suddhodana. She 
was of the same age as Prince Siddhattha, whoin she 
married at the age of sixteen. It was by exhibiting 
his military prowess that he won her hand. 
She led an extremely happy and luxurious lif^ 
In her 29th year, on the very day she gave birth 
to her only son, Rdhula, her wise and contempla" 
tive husband, whom she loved with all her heart, 
resolved to renounce the world to seek deliverence 
from the ills of life. Without even bidding fare¬ 
well to his faithful and charming wife, he left the 
palace at night, leaving young Yasodhard to looK 
after the child by herself. She awoke as usual o 
greet her beloved husband, but, to her surprise, 
she found him missing. When she realized th^ her 
ideal Prince had left her and the new-born b^e, 
she was overcome with indescribable grief- 
dearest possession was lost for ever. The palace 
with all its allurements was now a dungeon to her. 
The whole world appeared to be blank. Her only 
consolation was her infant son. 
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Though several Kshatriya princes sought her 
hand, she rejected all those proposals, and lived 
ever faithful to her beloved husband. Hearing 
that her husband was leading a hermit’s life, she 
removed all her jewellery and wore a plain yellow 
garb. Throughout the six years during which the 
ascetic Gotama struggled for Enlightenment Prin¬ 
cess Yasodhard watched his actions closely and 
did likewise. 

When the Buddha visited Kapilavatthu after 
His Enlightenment and was being entertained by 
the King in the palace on the following day all but 
the Princess Yasodhard came to pay their reverence 
to Him. She thought: 

“Certainly if there is any virtue in me, the noble 
Lord Himself will come to my presence. Then will 
I reverence Him.” 

After the meal was over the Buddha handed 
^er the bowl to the King, and accompanied by 
His two chief disciples, entered the chamber of 
Yasodhara and sat on a seat prepared for Him, 
saying: Let the King’s daughter reverence me as 
she likes. Say nothing.” 

Hearing of the Buddha’s visit, she bade the 
ladies in the court wear yellow garments. When 
the Buddha took His seat, Yasodhard came swiftly 
to Him and clasping His ankles, placed her head 
on His feet and reverenced Him as she liked. 
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Demonstrating her affection and respect thus, 
she sat down with due reverence. Then the King 
praised her virtues and, commenting on her love 
and loyalty, said: 

“Lord, when my daughter heard that you 
were wearing yellow robes, she also robed herself 
in yellow; when she heard that you were taking 
one meal a day, she also did the same; when she 
heard that you had given up lofty couches, she 
lay on a low couch; when she heard that you had 
given up garlands and scents, she also gave them 
up; when her relatives sent messages to say th^ 
they would maintain her, she did not even look 
at a single one. So virtuous was my daughter. 

“Not only in this last birth, O King, but in a 
previous birth, too, she protected me and was 
devoted and faithful to me,” remarked the Buddha 
and cited the Candaldnnara Jataka.' 

Recalling this past association with her. He 
consoled her and left the palace. 

After the death of King Suddhodana, when 
pati Gotami became a nun (Bhikkhuni) 
also entered the Order and attained Arahantsnip- 

Amongst women disciples she was the chief of 
those who attained great supernormal power 


1. Jataka Translation Vol. IV. p. 179 (No. 485). 
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{Maha Abhinnd)'. At the age of 78 she passed 
away. 

Her name does not appear in the Therigatha 
but her interesting verses are found in the Apa- 
dana^. 


The Buddha and Rahula 


Rdhula was the only son of Prince Siddhattha 
and Princess Yasodhard. He was born on the day 
when Prince Siddhattha decided to renounce the 
world. The happy news of the birth of his infant 
son was conveyed to him when he was in the park 
in a contemplative mood. Contrary to ordinary 
expectations,’ instead of rejoicing over the news, 
he exclaimed "Rdhujdto, bandhanam jdtam-K Rahu 
is born, a fetter has arisen!’ Accordingly the 
child was named Rdhula^ by King Suddhodana, 
his grandfather. 

Rdhula was brought up as a fatherless child 
by his mother and grandfather. When he was 
seven years old, the Buddha visited Kapilavatthu 


1 . 


2 . 


Anguttara Nikaya commentary states* 

S'/ have great supeuv^ium. 

recall 100,000 Kalpas, not beyond that; 
but thos6 recall incalculable eras. Under our Teacher’s 
j great disciples and the elder Bakkula and 

Bhadda Kaccana, just these four, had this 
Gradual Sayings, Vol. 1, p. 22. 


‘Of one Buddha 
great supenormal powers; 


power. 


PP. 584-599. Here she relates her association with the 
Bodhisatta when he met the Buddha Dipamkara and 
resolved to become a Buddha. 


3. Lit., bound or seized (Ja) by a fetter (rahu). 



RAHULA 


129 


for the first time after His Enlightenment. On the 
seventh day after His arrival Princess Yasodhard 
gaily dressed up young Rdhula and pointing to the 
Buddha, said—“Behold, son, that golden coloured 
ascetic, looking like Brahma, surrounded by twenty 
thousand ascetics! He is your father, and He had 
great treasures. Since His renunciation we do not 
see them. Go up to him and ask for your inheri¬ 
tance, and say—“Father, I am the prince. After 
my consecration I will be a universal monarch. I 
am in need of wealth. Please give me wealth, for 
the son is the owner of what belongs to the father. 

Innocent Rdhula came to the Buddha’s pr^ 
sence, and asking for his inheritance, as advised 
by his mother, very affectionately said: “O asce¬ 
tic, even your shadow is pleasing to me.”‘ 

After the meal the Buddha left the palace and 
Rdhula followed Him, saying—“Give me my 
inheritance” and uttering much else that was 
becoming. Nobody attempted to stop 1 ^-^w 
did the Buddha prevent him from following 
Reaching the park the Buddha thought: w 
desires his father’s wealth, but it goes with w 
world and is full of trouble. I shall give 
sevenfold noble wealth which I received at the too 
of the Bodhi tree, and make him an owner ot 
transcendental inheritance. He 
Sdriputta and asked him to ordain little Ranui 


1. Sukhd vata te chaySy samanOy 
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Rahula, who was then only seven years of age, 
was admitted into the Noble Order. 

King Suddhodana was deeply grieved to hear 
of the unexpected ordination of his beloved 
grandson. He approached the Buddha and, in 
humbly requesting Him not to ordain any one 
without the prior consent of the parents, said— 
“When the Lord renounced the world it was a cause 
of great pain to me. It was so when Nanda re¬ 
nounced and especially so in the case of Rahula, 
The love of a father towards a son cuts through 
the skin, (the hide), the flesh, the sinew, the bone 
and the marrow. Grant, Lord, the request that 
the Noble Ones may not confer ordination on a 
son without the permission of his parents.”' 

The Buddha readily granted the request, and 
made it a Vinaya rule. 

How a young boy of seven years could lead the 
Holy Life is almost inconceivable. But Samanera 
(Novice) Rahula, cultured, exceptionally obedient 
and well-disciplined as he was, was very eager to 
accept instruction from his superiors. It is stated 
that he would rise early in the morning and 
taking a handful of sand throw it up, saying— 
“Today may I receive from my instructors as much 
counsel as these grains of sand.” 


1. See Buddhist Legends, part 1, p. 219. 
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One of the earliest discourses preached to him, 
immediately after his ordination, was the Amba- 
latthika-rahulovdda Sutta in which He emphasized 
the importance of Truthfulness. 

One day the Buddha visited the Venerable 
Rdkula who, seeing Him coming from afar, 
arranged a seat and supplied water for washing 
the feet. The Buddha washed His feet and leavmg 
a small quantity of water in the vessel, said: 
“Do you see, Rdhula, this small quantity of water 
left in the vessel?” 

“Yes, Lord.” 

“Similarly, Rdhula, insignificant, indeed, is the 
Samanaship (monkhood) of those who are not 
ashamed of uttering deliberate lies.” 

Then the Buddha threw away that small quan¬ 
tity of water, and said; 

“Discarded, indeed, is the Samanaship of those 
who are not ashamed of deliberate lying.” 

The Buddha turned the vessel upside dovm, 
and said— “Overturned, indeed, is the Samanas^ 
of those who are not ashamed of uttering deliDe- 
rate lies.” 

Finally the Buddha set the vessel upright 
said—“Empty and void, indeed, is the Samanaship 
of those who are not ashamed of deliberate lying. 


1. Majjhima Nikaya No. 61. See The Blessing, p. 173. 
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‘|I say of anyone who is not ashamed of uttering 
deliberate lies, that there is no evil that could not 
be done by him. Accordingly, Rdhula, thus should 
you train yourself.—“Not even in play will I tell 
a He.” 

Emphasizing the importance of truthfulness 
with such homely illustrations, the Buddha ex¬ 
pired to him the value of reflection and the 
criterion of moraUty in such a way as a child could 
understand. 

^^Rdhula, for what purpose is a mirror?” ques¬ 
tioned the Buddha. 

“For the purpose of reflecting. Lord.” 

“Similarly, Rdhula, after reflecting and reflect¬ 
ing should bodily action be done; after reflecting 
should verbal action be done; after reflecting 
should mental action be done. 

Whoever action you desire to do with the 
b<^y, of that particular bodily action you should 
reflect: this action that I desire to perform 

with the body ^would this, my bodily action be 
conducive to my own harm, or to the harm of 
owers, or to that of both myself and others?’ 
Tl^n, unskilful is this bodily action, entailing 
suffering and producing pain. 

“If, when reflecting, you should realize: ‘Now, 
this bodily action of mine that I am desirous of 
performing, would be conducive to my own harm 
or to the harm of others, or to that of both myself 
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and others.” Then unskilful is this bodily action, 
entailing suffering and producing pain. Such an 
action with the body, you must on no account 
perform. 

“If, on the other hand, when reflecting you 
realize: ‘Now, this bodily action that I am desirous 
of performing, would conduce neither to the harm 
of myself, nor to that of others, nor to that of both 
myself and others.’ Then sl^ul is this bodily 
action, entailing pleasure and producing happi¬ 
ness. Such bodily action you should perform.” 

Exhorting the Samanera Rdhula to use reflection 
during and after one’s actions, the Buddha said: 

“While you are doing an action with the body, 
of that particular action should you reflect: ‘Now, 
is this action that I am doing with my body 
conducive to my own harm, or to the harm of 
others or to that of both myself and others?’ Then 
unskilful is this bodily action, entailing suffering 
and producing pain.” 

“If, when reflecting, you realize: ‘Now, this 
action that I am doing with my body is conduttve 
to my own harm, to the harm of others, and to 
that of both myself and others.’ Then unskilful 
is this bodily action, entailing suffering and pro¬ 
ducing pain. From such a bodily action you 
must desist'*. 

“If when reflecting, you should realize: ‘Now, 
this action of min e that I am doing with the body 
is conducive neither to my own harm, nor to the 
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harm of others, nor to that of both myself and 
others.’ Then skilful is this bodily action, entail¬ 
ing pleasure and happiness. Such a bodily action 
you should do again and again.” 

The Buddha adds “If, when reflecting, you 
should realize: ‘Now, this action that I have done 
is unskilful.’ Such an action should be confessed, 
revealed, and made manifest to the Teacher, or to 
the learned, or to your brethren of the Holy Life. 
Having confessed, you should acquire restraint 
in the future.” 

The admonition with regard to skilful and 
unskilful verbal and mental actions was treated 
m the same way. 

Stating that constant reflection was essential 
for purification, the Buddha ended the discourse 
as follows: 

Thus must you train yourself—By constantly 
reflecting shall we purify our bodily actions, by 
constantly reflecting shall we purify our verbal 
actions, by constantly reflecting shall we purify 
our mental actions.” ^ 

In the Samyutta Nikaya there is a special 
chapter where the Buddha explains to Samanera 
Rdhula the transitoriness of nature.' 


1. Samyutta Nikaya ii, pp. 244-253, Kindred Sayings, ii, 
pp. 164-168. 
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As Venerable Rahula entered the Order in his 
boyhood the Buddha' availed Himself of every 
opportunity to advise and guide him on the right 
path. The Sutta Nipata' states that the Buddha 
repeatedly admonished him with the following 
stanzas: 

“Give up five-fold sensual pleasures—so sweet, 
so charming. Going forth from home, with faith, 
be one who has put an end to suffering. 

Seek a remote lodging, secluded and noiseless. 
Be moderate in food. 

Have no attachment to robes, alms, requisites and 
lodging. 

Come not to this world again. 

Practise restraint with regard to the Fundamental 
Code and the five senses. 

Cultivate mindfulness as regards the body and 
be full of dispassionateness. 

Avoid alluring, lust-provoking objects {of se^d). 
Develop your one-pointed, composed mind to¬ 
wards loathsomeness. Think not of the outy^ra 
appearance of sense. Give up latent pride. Thus 
eradicating pride, you shall fare on in perject 
peace.*" 

In his eighteenth year the Buddha preached a 

profound discourse on mind-culture, the occasmn 

for it being a sense-desire that arose in Venerable 

1. Sutta Nipata, Rahula Sutta. Chalmers— Buddha's Teach¬ 
ings, p. 81. 
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RdhulcCs min d on account of his beautiful appea¬ 
rance. One day the Venerable Rahula was follow¬ 
ing the Buddha in quest of alms. As the Buddha 
went along, followed by Rahula, it seems that the 
pair was like an auspicious royal elephant and his 
noble offspring, a royal swan with its beauteous 
cygnet, a regal lion with its stately cub. Both were 
golden in complexion, almost equal in beauty; 
both were of the warrior caste; both had renounc¬ 
ed a throne. Rahula, admiring the Teacher, 
thought: T too am handsome like my parent the 
Exalted One. Beautiful is the Buddha’s form, 
and mine is similar.”' 

The Buddha instantly read his evil thought, 
and looking back addressed him thus: 

“Whatsoever form there be should be regarded 
thus: 

‘This is not mine (N etam mama); this am I not 
(V eso ham' asmi) ; this is not my soul (Na me so 
attd): ^ 

R^ula submissively inquired of Him whether 
he should regard only form as such. 

The Buddha replied that he should regard all the 
five aggregates {Khandhasf as such. 

1. Majjhima Nikaya No. 62. See The Blessing, p. 182. 

2. See Anattalakkhana Suita, Ch. 6. 

3. See p. 90, N. 1. 
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The Venerable Rakula, having been thus edified 
by the Buddha Himself, preferred not to enter the 
village for alms. He turned back and sat at the 
foot of a tree, with legs crossed, the body held 
erect, intent on mindfulness. 

Venerable Sariputta noting the suggestive pos¬ 
ture of Rdhula Samanera, advised him to concen¬ 
trate on inhaling and exhaling, not knowing 
that he was practising another object of meditation 
on the instruction of the Buddha. 

Venerable Rdhula was perplexed because he was 
given two different objects of meditation—one 
by the Buddha and the other by his own teacher. 
In obedience to his teacher he concentrated on 
“breathing” and went to the Buddha to get His 
own instruction on the subject. As a wise physi¬ 
cian would give the needed medicine, ignoring we 
patient’s desires, the Buddha first expanded His 
brief instruction on meditation on form and other 
aggregates and then briefly enumerated wrtain 
subjects of meditation with the specific evil con¬ 
ditions temporarily eliminated by each j i' 
explained the meditation on “respiration” {Ana- 
pdna Sati). 


Acting according to the Buddha’s instructions, 
he succeeded in his meditations, and, before lon& 
hearing the Cala Rahulovada Sutta,' he attaineo 
Arahantship. 


1. Majjhima Nikaya No. 147. 
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In the fourteenth year after the Enlightenment 
of the Buddha, Samanera Rahula received his 
Higher Ordination 

He predeceased the Buddha and Venerable 
Sariputta. 

Venerable Rahula was distinguished for his 
high standard of discipline. The following four 
verses are attributed to him in the Theragathd: 

Being fortunate from both sides, they call me 
Lucky Rahula’'. I was the son of the Buddha 
and that of the Seer of Truths. 

Destroyed are all my Corruptions. There is no 
more rebirth to me. 

An Arahant am I, worthy of offering. 

Possessed of threefold knowledge and a seer of 
Deathless am 

Blinded by sense-desires, spread over by a net, 
covered by a cloak of craving, hound by the 'kins- 
wan of heedlessness' was I like a fish caught in 
the mouth of a funnel-net. 

That sense-desire have I burnt. The bond of 
Mara have I cut. 

Eradicating craving, from its root, cool am I, 
peaceful am I now."' 


1. vv. 297, 298. Psalms of the Brethren, p. 183. 


CHAPTER 9 

THE BUDDHA AND HIS RELATIVES 
(Continued) 


'^Trustful are the best of relatives”. 

DHAMMAPADA 

The Buddha and His step-brother Nanda 

On the third day after the arrival of the Buddha 
at Kapilavatthu, Prince Nanda, the son of Queen 
Maha Pajdpati GotamU was celebrating his 
cration ceremony, marriage ceremony, and the 
house-warming ceremony. It was on the occasion 
of these three festivals when congratulations were 
being offered to the prince that the Buddha visitea 
the palace. After the meal the Buddha hanjJe 
the bowl to the prince, and uttering a Blessmg, 
rose to go without taking the bowl. 

The prince followed Him thinking that the 
Buddha would take the bowl from him at a y 
moment. But the Buddha would not take 
the prince out of reverence for Him continuea 
follow the Teacher. 

Janapada Kalydni, to whom he was beriothed, 

hearing that the prince was following the BU 

with bowl in hand, with tears streaming down 
cheeks and hair half-combed, ran 
Nanda as fast as she could and said to h”^;. 
turn quickly, O noble Lord”! These 
words penetrated his heart and he was oeep y 
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moved, but with deference to the Buddha he could 
not possibly return the bowl to Him. So he accom¬ 
panied the Buddha to the park, His temporary 
residence. On arrival there the Buddha ques¬ 
tioned Nanda whether he would become a monk. 
So great was his reverence for Him as the Bud¬ 
dha and as an elder brother of his, that, with 
reluctance, he agreed to be admitted into the 
Order. 


But Nanda Bhikkhu enjoyed no spiritual happi¬ 
ness resulting from renunciation. He was greatly 
depressed, and was constantly thinking of his 
related his mental troubles to the 
Bhikkhus, saying: “Brethren, I am dissatisfied. 
I am now living the Religious Life, but I cannot 
endure to lead the Holy Life any longer. I intend 
to abandon the higher precepts and return to the 
lower life, the life of a layman”. 


AT Buddha questioned Venerable 

Nanda whether such report was true. He admitted 

abom^hh^^bride^^ stated that He was worried 

• ^ ”^®^ns to set him on the 

right object of showing him celestial 

nymphs the Buddha, using His psychic powers, 
took him to the Xavatimsa Heaven. On the way 
the Venerable Nanda was shown a singed she- 
monkey who had lost her ears, nose, and tail in a 
fire, clinging to a bumt-up stump in a scorched 
field. Reaching heaven, the Buddha pointed to him 
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celestial nymphs and asked him: “Nanda, which 
do you regard as being the more beautiful and 
to look upon and handsome—jjour noble wife 
Janapada Kalyani or the celestial nymphs?” 

“Venerable Sir, Janapada Kalyani is like the 
singed monkey when compared to those celestial 
nymphs, who are infinitely more beautiful and 
fair.” 

“Cheer up, Nanda. I guarantee that you. will 
possess them if you persevere as I bid you.” 

“In that case I shall take the greatest pleasure 
in living the Holy Life,” said Venerable Nanda 
childishly. 

Hearing that Venerable Nanda vfas living the 
Holy Life with the object of winning cele^iai 
nymphs, the Bhikkhus ridiculed him calling too 
“jhireling.” Eventually he became ashamed ot his 
base motive, and striving diligently, attaineu 
Arahantship. 

He thereupon approached the Buddha and sai^ 
“Venerable Sir, I release the Exalted One from 
the promise that He made when He guarantee 
that I should win celestial nymphs.” 

The Buddha repUed: “When, Nanda, you ceased 
to cling to the things of the world, and your hear 
was released from the Corruptions, at that momen 
I was released from that promise.” 

He then uttered the following paean of joy: 
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“He that has crossed over the mud and crushed 
the thorn of lust; 

“He that has destroyed delusion, such a man is 
unmoved whether in pleasure or in pain.” 

When some monks doubted his attainment of 
Arahantship the Buddha in explanation uttered 
the following stanzas; 

“Even as rain penetrates an ill-thatched house, 
so does lust penetrate an undeveloped mind.” 

“Even as rain does not penetrate a well-thatched 
house, so does lust not penetrate a well-developed 
mind.” ^ 


the bliss of Emancipation, he praised 
the Teacher, saying: “O excellent is the method 
ot^ the blaster, whereby I was drawn out of the 
mire of rebirth and set on Nibbana’s strand!” 

, .attributes the following verses to 


Through not reflecting rightly I was attached to 
outward show. Overcome by passionate love, I 
was restless and flckle. 


cause of the skilful means devised by the 
Buddha, the '^kinsman of the sun”, rightly I acted 
and drew out my mind from existence. 


1. Dhammapada vs. 13-14. 

2. Psalms of the Brethren, p. 127 vs. 157, 158. 
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Venerable Nanda Thera was placed chief amongst 
disciples in respect of self-control. 

The Buddha and Ananda 

Ananda, a cousin of Prince Siddhattha, was the 
son of Amitodana, a younger brother of King 
Suddhodana. As he was born bringing happiness 
to all his kinsfolk, he was named Ananda. 

_ In the second year of the Buddha’s ministry 
Ananda entered the Order together with the Sakya 
Nobles— Anumddha, Bhaddiya, Bhagu, Kimbila, 
and Devadatta. Not long after, hearing a sermon 
from Venerable Punna Mantdniputta, he attained 
the first stage of Sainthood {Sotdpatti). 

When the Buddha was fifty-five years old 
Venerable Ananda became His chief attendant. 

During the first twenty years after His Enligh¬ 
tenment the Buddha had no permanent atten¬ 
dant. The few temporary attendants 
very dutiful and their behaviour was not higniy 
commendable. One day while residing at 
vana the Buddha addressed the Bhikkhus ' 

“Now I am old, O Bhikkhus. When I say : Let jus 
go this way sonie go by another way; some or p 
my bowl and robe on the ground. Choose o 
one disciple to attend always upon me. 


1 . 


Jataka No. 456, Jataka Translation, vol. iv. p. 61. 
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Forthwith all the Bhikkhus, from Venerable 
Sariputta downwards, volunteered their services. 
But the Buddha declined their kind offer. As the 
Venerable Ananda was silent, he was advised by 
the Bhikkhus to offer his services. He consented 
on condition the Buddha would grant the follow¬ 
ing eight boons: 

i. The Buddha should not give him robes 
which He Himself had received. 

ii. The Buddha should not give him food which 
He had received. 

iii. The Buddha should not allow him to dwell 
in the same Fragrant Chamber. 

iv. The Buddha should not take him with Him 
wherever the Buddha is invited. 

V. The Buddha should kindly go with him 
wherever He is invited. 

The^ Buddha should kindly give him per- 
missmn to introduce visitors that come from afar to 
see the Buddha. 

vii. The Buddha should kindly grant him 
permission to approach Him whenever any doubt 
should arise, 

viii. The Buddha should kindly repeat to him 
the discourses that were declared in his absence. 
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The Buddha granted these four negative and 
positive boons. Thenceforth the Venerable 
Ananda acted as His favourite attendant for twen¬ 
ty-five years till the Buddha’s last moment. Like a 
shadow he followed Him everywhere, attending to 
all His needs with great love and care. Both during 
day and night his services were always at the dis¬ 
posal of his Master. At night it is stated that he 
used to go round the Fragrant Chamber nine 
times with staff and torch in hand to keep him 
awake and to prevent the Buddha’s sleep from 
being disturbed. 


Ananda Bodhi Tree 

It was Venerable Ananda who was responsiWe 
for the planting of the Ananda Bodhi Tree. In the 
absence of the Buddha devout followers, who used 
to bring flowers and garlands, lay them at the 
entrance to the Fragrant Chamber and depart witn 
much rejoicing. Andthapindika came to 
and requested Venerable Ananda to inquire oi l 
Buddha whether there was a possibility of finding 
a place where his devotees might pay 9t>®isan(^ i 
the Buddha when He was away on His 
tours. Venerable Ananda approached the Budd 
and asked: 

'“Lord, how many objects of reverence {Ceti- 
yani) are there, may it please you?” 


1. Kalingabodhi Jataka, No. 479, Jataka, vol. iv, p. 228, 
Jataka Translation, vol. iv, p. 142. 
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“There are three, Ananda. They are objects 
of reverence appertaining to the body (SdririkaX' 
objects of reverence appertaining to personal use 
{Pdribhogika) and objects of reverence remini¬ 
scent of the Buddha {Uddesika)r 

“Is it proper. Lord, to construct a Cetiya while 
you are alive?” 

“No, not an object of reverence appertaining to 
the body which it is proper to erect after the pass¬ 
ing away of the Buddha. An object of reverence 
reminiscent of the Buddha has no physical basis; it 
is purely mental. But the great Bodhi tree, used by 
the Buddha, whether He is alive or dead, is an 
object of reverence {Cetiya).'’’ 

“Lord, when you go on your preaching tours, 
the great monastery of Jetavana is without refuge, 
and people find no place of reverence. Lord, may 
I bring a seed from the great Bodhi tree and plant 
It at the entrance to Jetavana.?” 

. - Very well, Ananda, plant it. It will then be as 
If I constantly abide in Jetavana.” 

r. Ananda mentioned this matter to 

Buddha s principal lay attendants— 
dika, Visdkhd, and King Kosala —and requested 
the Venerable Moggalldna to secure a fruit from 
the great Bodhi tree. Readily he consented and 
obtained a fruit that was falling from the tree and 
delivered it to Venerable Ananda. 


I. Such as bodily relics of the Buddha. 
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This he presented to the King who in turn 
handed it to Andthapindika. Then he stirred up 
the fragrant soil and dropped it in the hole that 
was dug. The tree that sprang up in that place 
was known as the Ananda-Bodhi.' 

Ananda and Women 

It was also Venerable Ananda who persuaded 
the Buddha to admit women into the Order. Had 
it not been for his intervention Maha Pajapati 
Gotami would not have succeeded in becoming a 
Bhikkhuni (Nun). Bhikkhunis held him in high 
esteem, and his sermons were greatly appreciated 
by them. 

On one occasion he approached the Buddha 
and asked Him: 

“How are we to conduct ourselves. Lord, with 
regard to womankind?” 

“As not seeing them, Ananda.'^' 

“But if we should see them. Lord, what are 
we to do?” 

“Do not talk to them Ananda” 

“But if they should speak to us. Lord, what 
are we to do?” 

“Be watchful, Ananda.” 


1. This oldest historic sacred tree is still to be seen at 
modern Sahet Mahet (Savatthi) in India. 
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This general exhortation was given to Bhikkhus 
so that they may constantly be watchful in their 
dealings with women. 

As he possessed a powerfully retentive memory, 
and as he had the rare privilege of listening to 
all the discourses of the Buddha owing to his close 
association with Him, he was later appointed the 
Custodian of the Dhamma {Dhamma-bhanda- 
gdrikd). 

Referring to his own knowledge of the Dhamma, 
in reply to a question put by a brahmin. Venerable 
Ananda said: 

Eighty-two thousand from the Buddha and 

two thousand from the Bhikkhus I received. 

There exist eighty-four thousand texts in all. 


Buddha ranked him foremost amongst His 
disciples in five respects: erudition {bahussutd- 
«am), retentive memory {satimantdnam) good, 
behaviour {gatirnantdriam\ steadfastness (dhitiman 
tanam) and ministering care {upatthakdnani)} 

Though a distinguished disciple, well-versed 
in the Dhamma, he lived as a “learner” \sekha\ 
till the death of the Buddha. The Buddha’s final 


1. Psalms of the Brethren, p. 354. Theragatha vs. 1424. 

2. Aaguttara Nikaya, Vol. i, p. 24. Gradual Sayings, part I. 
p. 19 
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exhortation t_o him was—“You have done merit 
in the past, Ananda. Quickly be free from Cor¬ 
ruptions.”' 

It was only after the passing away of the 
Buddha that he attained Arahantship. As he 
was expected to take a leading part in the First 
Council, which was composed only of Arahants, he 
made a strenuous effort and attained Arahantship 
on the night preceding the Convocation while 
he was about to lie down on his couch. It is 
stated that he was the only disciple who attained 
Arahantship free from the postures of sitting, 
standing, walking or sleeping.^ 

Venerable Ananda passed away at the age of 
one hundred and twenty. The Dhammapada 
commentary states that as people of both the 
sides of the river Rohini were equally serviceable 
to him and as both sides vied with each other to 
possess his relics, he sat cross-legged in the air 
over the middle of the river, preached theDhamina 
to the multitude and wished that his body would 
split in two and that one portion would fall on 
the near side and the other on the farther side. 
He then entered into the ecstatic meditation on 
the element of fire (Tejokasina samdpatti)- Ins¬ 
tantly flames of fire issued from his body, and, 
as willed, one portion of the body fell on the near 
side and the other on the farther side. 


1, Digha Nikaya, Parinibbana Sutta. 

2. Buddhist Legends, vol. iii, p. 160. 
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The Theragatha gives several stanzas uttered 
by him on various occasions. The following 
verses which deal with the frailty of this so-called 
beautiful body are particularly interesting: 

Behold this adorned body, a mass of sores, 
a lump infirm, much thought of whereof nothing 
lasts, nothing persists.^'"' 

The Buddha and Maha Pajapati Gotami 

Maha Pajapati Gotami, was the youngest sister 
of King Suppabuddha. Her elder sister was 
Queen Maha Maya. Both were married to King 
Suddhoddna. She had a daughter named Nando. 
and a son named Nanda. Later, both of them 
entered the Order. When Maha Maya died she 
adopted her sister’s son. Prince Siddhattha, en¬ 
trusting her own son Nanda to the charge of 
nurses. 

Her family name was Gotami, and she was 
named Maha Pajapati because soothsayers predic¬ 
ted that she would be the head of a large following. 

When the Buddha visited the palace and 
preached the Dhammapala Jataka to His father 
she attained the first stage of Sainthood. 

After the death of King Suddhodana, as both 
Princes Siddhattha and Nanda had renounced the 
world, she also decided to enter the Noble Order 


1. Psalms of the Brethren, p. 353. Theragatha, v. 1020, 
Dhammapada v. 147. 
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and lead the Holy Life. When the Buddha visited 
Kapilavatthu to settle a dispute between the 
Sakyas and Koliyas with regard to the irrigation 
of channels from the river Rohini and was residing 
at the Nigrodha park, Mahd Pajdpti Gotami 
approached the Buddha and begging Him to 
grant permission for women to enter the Order, 
pleaded thus:' 

“It would be well. Lord, if women should be 
allowed to renounce their homes and enter the 
homeless state under the doctrine and discipline 
proclaimed by the Tathagata.” 

Without stating His reasons, the Buddha 
straightway refused, saying: 

“Enough, O Gotami, let it not please you that 
women should be allowed to do so. 

For the second and third time Maha 
Gotami repeated her request, and the Buddha 
gave the same reply. 

Later, the Buddha having stayed at Kapila¬ 
vatthu as long as He liked journeyed to Vesali, 
and arriving there in due course, resided at the 
Mahavana in the Kutagara Hall. 


I. Vinaya Texts, part iii, p. 320. Anguttara Nikaya,Part iv, 
274. 
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Resolute Pajapati GotamU without being dis¬ 
couraged by her disappointment, got her hair cut 
off, donned yellow garments, and surrounded by 
a great number of Sakya ladies, walked from 
Kapilavatthu to Vesali, a distance of about 150 
miles, experiencing many a hardship. With swollen 
feet, her body covered with dust, she arrived at 
Vesali and stood outside the porch of the Pinna¬ 
cled Hall. Venerable Ananda found her weeping 
and learning the cause of her grief, approached 
the Buddha and said: 

“Behold, Lord, Mahd Pajapti Gotami is stand¬ 
ing outside the porch, with swollen feet, body 
covered with dust, and sad. Please permit women 
to renounce home and enter the homeless state 
under the doctrine and discipline proclaimed by 
the Exalted One. It were well. Lord, if women 
should be allowed to renounce their homes and 
enter the homeless state.” 

“Enough, Ananda, let it not please you that 
women should be allowed to do so!” was the 
Buddha’s reply. 

For the second and third time he interceded 
on their behalf, but the Buddha would not yield. 

So Venerable Ananda made a different approach 
and respectfully questioned the Buddha; “Are 
women. Lord, capable of realizing the state of a 
Stream-Winner {Sotdpannd), Once-Returner {Saka- 
dagdmi.) Never-Returner {Andgdmi) and an 
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Arahant, when they have gone forth from home 
to the homeless state under the doctrine and 
discipline proclaimed by the Exalted one?” 

The Buddha replied that they were capable of 
realizing Saintship. 

_ Encouraged by this favourable reply. Venerable 
Ananda appealed again, saying: “If then. Lord, 
they are capable of attaining Saintship, since Mahd 
Pajdpati Gotami had been of great service to the 
Exalted One, when as aunt and nurse she nourish¬ 
ed Him and gave Him milk, and on the death of 
His mother suckled the Exalted One at her own 
breast, it were well. Lord, that women should be 
given permission to renounce the world and enter 
the homeless state under the doctrine and discipline 
proclaimed by the Tathagata.” 

“If, Ananda, Mahd Pajdpati Gotami accepts 
the Eight Chief Rules, let that be reckoned to 
as the form of her ordination,” said the Buddha, 
finally yielding to the entreaties of Venerable 
Ananda. 

The Eight Chief Rules' are as follows: 

1—A Bhikkhuni, even of a hundred years’ 
standing by Upasampada,^ should salute a 


1. Some of these rules will not be intelli^ble to the lay 
readers as they pertain to Vinaya Discipline. 

2. The Higher Ordination. 
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Bhikkhu, rise up before him, reverence him, and 
perform all proper duties towards him though he 
had received the Higher Ordination that very day, 

2— Bhikkhuni should not spend a Retreat 
(Vassa) in a place where there is no Bhikkhu. 

3— Every fortnight a Bhikkhuni should ask 
from the Order of Bhikkhus the time of Uposatha' 
meeting and when a Bhikkhu would come to 
admonish them. 

4— ^The Pdvdrand?- ceremony after the Retreat 
should be held by a Bhikkhuni in the presence of 
both Bhikkhus and Bhikkhunis (to inquire whether 
through any of the three ways of seeing, hearing, 
or suspicion a wrong has been done.) 

5— K Bhikkhuni who has committed a major 
offence should undergo MdnattcP discipline in the 
presence of the Order of both Bhikkhus and 
Bhikkhunis. 

6;— h. female novice {Sikkamdna), who is train¬ 
ed in the Six Rules for two years, should receive 
the Higher Ordination from the Order of both 
Bhikkhus and Bhikkhunis. 

7—A Bhikkhuni should on no account rebuke 
or abuse a Bhikkhu. 


1. The full moon and new moon days when Bhikkhus 
assemble to recite their Fundamental Rules. 

2. The formal termination of the rainy season. 

3. A form of disciplinary action. 
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8—Henceforth Bhikkhunls should not give 
admonition to Bhikkhus, but Bhikkhus should 
admonish Bhikkhunis. 

These rules are to be revered, reverenced, ho¬ 
noured and respected as long as life lasts and 
should not be transgressed. 

When Venerable Ananda mentioned them to 
Mahd Pajdpati Gotami she gladly agreed to abide 
by those eight Chief Rules. By their acceptance 
she automatically received the Higher Ordination. 

In founding this Order of Bhikkhunis the 
Buddha, foreseeing the future repercussions, re¬ 
marked: “If, Ananda, women had not received 
permission to renounce the world and enter the 
homeless state under the doctrine and discipline 
proclaimed by the Tathagata, the Holy Life would 
lave lasted long and the Sublime Dhamma would 
'lave survived for thousand years. But since 
women have entered this homeless state, the Holy 
Life would not last long and the Sublime Dhamma 
would now remain only for five hundred years. 

The Buddha added—“Just as, Ananda, houses 
in which there are many women and but few nien 
are easily violated by burglars, even so, under 
whatsoever doctrine and discipline women we 
permitted to renoimce the world and enter the 
homeless state, that Holy Life will not last long. 

“And just as a man would in anticipation 
an embankment to a great reservoir beyond which 


1. See Gradual Sayings^ iv, p. 184. 
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the water should not overpass, even so have I in 
anticipation laid down these eight Chief Rules for 
the Bhikkhunis, not to be transgressed throughout 
their lives.”' 

In making these comments, which may not 
generally be very palatable to womankind, the 
Buddha was not in any way making a wholesale 
condemnation of women but was only reckoning 
with the weaknesses of their sex. 

Although for several valid reasons the Buddha 
reluctantly permitted women to enter the Order, it 
should be stated that it was the Buddha who, for 
the first time in the history of the world, founded 
an Order for women with rules and regulations. 
Just as He appointed two chief disciples. Venerable 
Sdriputta and Mogallana for the Order of monks, 
two chief female disciples—Venerable Khemd and 
Uppalavannd—v^QTQ appointed for the Order of 
nuns as well. 

One day Bhikkhuni Mahd Pajdpati Gotcuni 
approached the Buddha and invited him to deliver 
a discourse so that she may strive alone and 
achieve her goal. 

The Buddha declared—“Of whatsoever doc¬ 
trine thou shalt be conscious, GotamU that these 
things conduce to passion and not to peace, to 
pride and not to veneration, to wishing for much 
and not to wishing for little, to love of society and 


1. See Gradual Sayings, iv, p. 185 
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not to seclusion, to sloth and not to the exercise 
of zeal, to being hard to satisfy and not to content¬ 
ment, verily mayest thou then, Gotami, bear in 
mind : that is not Dhamma, that is not Vinaya, 
that is not the teaching of the Master. But of 
whatsoever doctrine thou shalt be conscious, 
Gotami, that these things conduce to peace ^d 
not to passion, to veneration and not to pride, 
to wishing for little and not to wishing for much, 
to seclusion and not to love of society, to the 
exercise of zeal and not to sloth, to contentment 
and not to querulousness, verily mayest thou 
then bear in mind: that is Dhamma, and that is 
Vinaya, and that is the teaching of the Master.” 

Before long she attained Arahantship, accom¬ 
panied by intuitive and analj^cal knowledge 
(Patisambhidd)? 

The other Sakya ladies, who received their 
ordination with her, also attained Arahantship. 

Amongst the female disciples Mahd Pajdpati 
Gotami was assigned the foremost place in semo- 
rity and experience {Rattamu). 

In the Therigatha appear several verses uttered 
by her after attaining Arahantship. 


1. Vinaya Texts part HI, pp. 329-330. See Gradual Sayings, 
iv, pp. 186, 187. 

2. Analytical Knowledge with regard to the meaning 
{Attha), Texts {Dhamma) Etymology {Nirutti), and the 
UnderstandiDg of these three {Patibha/Kt). 


CHAPTER 10 


THE BUDDHA’S CHIEF OPPONENTS AND 
SUPPORTERS 


“^5 a solid rock is not shaken by the wind 
Even so the wise are not ruffled by praise or 
blame. 


DHAMMAPADA 

The Buddha worked disinterestedly for the 
weal of mankind, making no distinction between 
the rich and the poor, the high and the low. 
His followers and supporters were drawn both 
the highest and lowest rungs of the social 
ladder. So spontaneous was the love and so pro¬ 
found was the veneration of the people, that kings 
and nobles, milhonaires and paupers, pious folk 
and courtesans, men and women of all ranks, 
vied with one another to be of service to Him and 
make His noble mission a success. The wealthy 

suitable monasteries for 
faith, demonstrated 
w humble way. With perfect 
sifts of the rich and 
the pooi% but showed no partiality to any. Never- 

more compassion to the poor 
and the lowly. Like a bee that extracts honey from 
a flower without hurting it. He lived amongst His 
followers and supporters without causing the 
slightest inconvenience to any. Offerings of diverse 
kinds were showered on Him, and He accepted 
them all with perfect non-attachment. 
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Though absolutely pure in motive and perfectly 
selfless in His service to humanity, yet, in preach¬ 
ing and spreading His teaching, the Buddha had to 
contend against strong opposition. He was se¬ 
verely criticised, roundly abused, insulted and ruth¬ 
lessly attacked, as no other religious teacher had 
been. His chief opponents were ordinary teachers 
of rival sects and followers of heretical schools 
whose traditional teachings and superstitious rites 
and ceremonies He justly criticised. His greatest 
personal enemy, who made a vain attempt to kill 
Him, was His own brother-in-law and an erstwhile 
disciple—Devadatta. 

The Buddha and Devadatta 

Devadatta was the son of King Suppabuddha 
and Pamitd, an aunt of the Buddha. Yasodhara 
was his sister. He was thus a cousin and brother- 
in-law of the Buddha. He entered the Order in the 
early part of the Buddha’s ministry together with 
Ananda and other Sakya princes. He could not 
attain any of the stages of Sainthood, but was 
distinguished for worldly psychic powers {pothujja- 
nika-iddhi). One of his chief supporters was 
King Ajdtasattu who built a monastery for him. 


During the early part of his career he led such 
an exemplary life that even Venerable Sariputta 
went about Rdjagaha extolling him. Later, over¬ 
come by worldly gain and honour, and growing 
jealous of the Buddha, Devadatta became so radi- 
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cally changed in his character that he proved to be 
the greatest personal enemy of the Buddha. 
Simultaneous with the arising of ill-will in his 
heart towards the Buddha his psychic powers 
automatically ceased. 


Despite his evil ways and corrupt life, he had 
a large following and many admirers, and some 
even preferred him to Venerable Sariputta. 


On one occasion he approached the Buddha 
and requested Him to hand over the leadership of 
the Sangha to him as the Buddha was advanced 
Buddha straightway refused, saying; 

Not even to Sariputta or Moggalldna would 
I hand over the Sangha. Would I then hand it 
over to thee ?” He was enraged at this refusal and 
vowed vengeance. To safeguard and maintain 
the dignity of the Sangha the Buddha caused a 

t*iat Devadatta alone 
^ anything done by him in the 
San^a°^ Buddha, the Dhamma, or the 


♦ ^®**spired with King Ajdtasattu 

r ^ Buddha. Ajdtasattu was advised to kill 
ms father and usurp the throne, while he himself 
decided to kill the Buddha and lead the Sangha. 
Ungrateful Ajdtasattu succeeded in killing his 
devout father, and Devadatta hired bowmen to 
rnurder the Buddha but, contrary to his expecta¬ 
tions, all the hirelings became the Buddha’s 
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followers. Foiled in his attempt, he himself resolved 
to kill the Buddha. When the Buddha was walking 
on the slopes of Gijjhakuta he climbed the Peak 
and mercilessly hurled a rock at the Buddha. 
Fortunately it struck another piece of rock and a 
splinter slightly wounded His foot, causing the 
blood to flow. Jivaka the physician attended on 
Him and cured Him. 

Devadatta made another unsuccessful attempt 
to kill the Buddha by dispatching the elephant 
Naldgiri, after infuriating him with liquor, against 
the Teacher. When the ferocious elephant ap¬ 
proached the Buddha the Venerable Ananda stepp¬ 
ed forward to sacrifice his life for the sake of^s 
Master, but the Buddha subdued the beast by His 
loving-kindness {Mettd). 

By this last wicked act Devadatta became ex¬ 
tremely unpopular, and public opinion was so 
much against him that the King was compelled to 
withdraw his patronage. Devadatta fell into dis¬ 
repute and all his favours decreased. 

He now decided to live by deceit. His fertile 
brain devised another seemingly peacefm pla^. 
With the help of equally evil-minded Blukkhus 
like Kokfl/Zka, he thought of causing a schism m 
the Order. 

He requested the Buddha to enforce the follow¬ 
ing five rules among the Bhikkhus; 
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i. That monks should dwell all their lives in 
the forest. 

ii. That they should live on alms begged. 

iii. That they should wear Pamsakula robes 
(i.e., robes made from rags collected from the dust- 
heap and cemeteries.) 

iv. That they should live at the foot of a tree. 

V. That they should not eat fish or flesh 
throughout life. 

This he did, knowing fully well that the 
Buddha would not assent thereto. He desired to 
make Buddha’s refuse a pretext for disparaging 
the Buddha, and thereby winning the support of 
the ignorant masses. 

When this request was made the compas- 
sionate and tolerant Buddha declared that His 
disciples were free to adopt these rules or not, 
but would not make them compulsory for all. 

Devadatta n^de this refusal a cause for a 
schism in the ^der. He appealed to the Bhikk- 
hus, saying I Brethren, whose words are the 
nobler, the words of the Tathagata or the words 
which I myself have uttered? Whoever desires 
release from suffering, let him come with me.” 

Newly ordained monks, who were not conver¬ 
sant with the Dhamma, apparently approved of 
his demands and went over to him. Aecompanied 
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by them, he went to Gayasisa. But Venera¬ 
ble Sdriputta and Mogalldna, on the advice of the 
Buddha, went there and succeeded in winning 
them back after explaining the Dhamma to them. 

Thereafter evil days fell upon Devadatta. He 
fell grievously ill, and before his death he sincerely 
repented and desired to see the Buddha. But 
his bad Kamma interfered and he had to die a 
miserable death v/ithout seeing the Buddha. 
However, he sought refuge in the Buddha at the last 
moment. 

Although he suffers in a woeful state for Ws 
heinous crimes, yet as a result of the Holy Lite 
he led during the early part of his career, it is 
stated that he would become a Pacceka Buddha 
named Atthissara in the distant future. 
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ANATHAPINDIKA 

The chief supporter of the Buddha was Andtha- 
pindlika the millionaire. Amongst His lay-follo¬ 
wers he was regarded as the foremost alms-giver 
(ddyakd). 

The original name of Andthapindika, which 
means the “Feeder of the Helpless”, was Sudatta. 
Owing to his unparallelled generosity he was 
latterly known by his new name. His birthplace 
was Savatthi. 


One day he visited his brother-in-law in Raja- 
gaha to transact some business. He did not come 
forward as usual to welcome him but Suddatta 
found him in the backyard making preparations 
tor a feast. On inquiry, to his indescribable joy, he 
understood that those arrangements were being 
made to entertain the Buddha on the following day. 
1 he utterance of the mere word “Buddha” roused 
♦ longed to see Him. As he was 

told that the Buddha was living in the Sitavana 
^rest in the neighbourhood and that he could see 
Him on the following morning, he went to sleep. 
His desire to visit the Buddha was so intense that 
he had a sleepless night and he arose at an unusual 
hour in the morning to start for the Sitavana. 
It appears that, owing to his great faith in the 
Buddha, a light emanated from his body. He pro¬ 
ceeded to the spot passing through a cemetery. It 
was pitch dark and a fear arose in him. He thought 
of turning back. Then Sivaka, a Yakkha, himself 
invisible, encouraged him, saying: 
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”A hundred elephants and horses too. 

Ay, and a hundred chariots drawn by mules, 

A hundred thousand maidens, in their ears 
Bejewelled rings:—all are not worth 
The sixteenth fraction of a single stride. 
Advance, O citizen, go forward thou! 

Advance for thee is better than retreat"' 

His fear vanished and faith in the Buddha 
arose in its place. Light appeared again, and he 
courageously sped forward. Nevertheless, all this 
happened a second time and yet a third time. 
Ultimately He reached Sitavana where the Buddha 
was pacing up and down in the open air anticipa¬ 
ting his visit. The Buddha addressed him by his 
family name, Sudatta, and called him to His 
presence. 

Andthapindika was pleased to hear the Buddha 
address him thus and respectfully inquired whether 
the Buddha rested happily. 

The Buddha replied: 

^^Surely at all times happily doth rest 
The Arahant in whom all fire's extindt. 

Who cleaveth not to sensuous desires. 

Cool all his being, rid of all the germs 

That bring new life, all cumbrances cut out. 

Subdued the pain and pining of the hearty 

Calm and serene he resteth happily 

For in his mind he hath attained to Peace" 


1. Kindred Sayings, Part, 1, p. 272. 

2. Kindred Sayings, Part, 1, p. 273. 
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Hearing the Dhamma, he became a Sotapanna 
(Stream-Winner), and invited the Buddha to spend 
the rainy season at Savatthi. The Buddha accep¬ 
ted the invitation suggesting that Buddhas take 
pleasure in solitude. Anathapin^ika returning to 
Savatthi, bought the park belonging to Prince 
Jeta at a price detemuned by covering, so the 
story goes, the whole site with gold coins, and 
erected the famous Jetavana Monastery at a great 
cost. Here the Buddha spent nineteen rainy 
seasons. This monastery where the Buddha spent 
the major part of His life was the place where 
He dehvered many of His sermons. 


Several discourses which were of particular 
interest to laymen were delivered to Andtha- 
pin4ika, although he refrained from asking any 
question from the Buddha, lest he should weary 
Him. 


On<^ the Buddha discoursing on generosity 
reminded Anathapij^^ika that alms given to the 
Order of monks together with the Buddha is 
very meritorious, but more meritorious than such 
alms is the buildmg of a monastery for the use 
of the Order; more meritorious than such monas¬ 
teries is seeking refuge in the Buddha, the Dham¬ 
ma, and the Sangha; more meritorious than seek¬ 
ing refuge in the Buddha, the Dhamma and 
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the Sangha is the observance of the five ijrecepts; 
more meritorious than such observance is medi¬ 
tation on loving-kindness {Mettd) for a moment; 
and most meritorious of all is the development of 
Insight as to the fleeting nature of things {Vipas- 
sana)' 

It is evident from this discourse that generosity 
is the first stage on the way of Buddhist life. More 
important than generosity is the observance of at 
least the five rules of regulated behaviour which 
tend to the disciplining of words and deeds. SM 
more important and more beneficial is the culti¬ 
vation of such ennobling virtues' like loving¬ 
kindness which lead to self-development. Most 
important and most beneficial of all self-discipline 
is the sincere effort to understand tilings as they 
truly are. 

Commenting on the four kinds of bliss a lay¬ 
man may enjoy, the Buddha declared: 

^“There are these four kinds of bliss to be 
won by the householder who enjoys the pleasmes 
of sense from time to time and when occasion 
offers —^the bliss of ownership (atthisvkh^, tne 
bliss of wealth {bhogasukhd), the bliss of debtless 
ness (ananasukhd), and the bliss of blamelessness 
(anavajjasukha). 


1. See Gradual Sayings, vol. iv, pp. 264-265 

2. Gradual Sayings, vol. ii, pp. 77-78, Anguttara Nikaya u, 
pp. 67-68. 
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“What is the bliss of ownership?” 

Herein a clansman has wealth acquired by ener- 
ptic stnving, amassed by strength of arm, won 
^ s^^at, lawful, and lawfully gotten. At the 
thought, wealth is mine, acquired by energetic 
stnvmg, lawfully gotten, bliss comes to him, satis- 
laction comes to him. This is called the bliss of 
ownership. 


“What is the bliss of wealth?” 

by means of wealth acquired 
enjoys his wealth and 
hS therewith. At the thought, 

wmKb acquired, I both enjoy my 

Bim meritorious deeds, bliss comes to 

te ofSr “““ is called the 


“What is the bliss of debtlessness?” 

debt, great or 

oTMt’nr crr^iw the thought, I owe no debt, 
Mtitsfartion oniit comes to him, 

d^Snes” 


What is the bliss of blamelessness?” 

Herein the Aryan disciple is blessed with 
blameless action of body, blameless action of 
speech, blameless action of mind. At the thought. 
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I am blessed with blameless action of body, speech 
and mind, bliss comes to him, satisfaction comes 
to him. This is called the bliss of blamelessness.” 

“ Winning the bliss of debtlessness a man 

May then recall the bliss of really having. 

When he enjoys the bliss of wealth, he sees 

'Tis such by wisdom. When he sees he knows. 

Thus is he wise indeed in both respects. 

But these have not one-sixteenth of the bliss 

{That cometh to a man) of blamelessness.''' 

On another occasion when the Buddha visited 
the house of Andthapin^ika, he heard an unusual 
uproar inside the house and inquired what it was. 

“Lord, it is Sujdtd, my daughter-in-law, who 
lives with us. She is rich and has been brought 
here from a wealthy family. She pays no heed to 
her mother-in-law, nor to her father-in-law, nor to 
her husband; neither does she venerate, honour, 
reverence nor respect the Exalted One,” replied 
Andthapiv4ika. 

The Buddha called her to His presence and 
preached an illuminative discourse on seven kinds 
of wives that exist even in modem society as it 
was in the days of old. 



170 


THE BUDDHA 


Ch. 10 


'Whoso is wicked in mind, ill-disposed, pitiless, 
fond of other (pien) neglecting husband, a prosti¬ 
tute, bent on harassing — 
such a one is called “a troublesome wife.'* 

(Vadhakabhariya) 

Whoso wishes to squander whatever profits, though 
little, that the husband gains whether by crafts, 
trade, or plough — 

such a one is called “a thievish wife.** 

(Corabhariya) 

Whoso is not inclined to do anything, lazy, 
gluttonous, harsh, cruel, fond of bad speech, lives 
domineering the industrious — 
such a one is called “a lordly wife.** 

(Ayyabbariya) 

Whoso is ever kind and compassionate^ protects 
her husband like a mother, her son, guards the 
accumulated wealth of her husband — 
such a one is called “a motherly wife.** 

(Matubbariya) 


1 . Gradual Sayings, yo\. iv, pp. 56-S8. AnguttaraNikaya, 
vol. iv, pp. 92-93. 
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fVhoso is respectful towards her husband just 
as a younger sister towards her elder brother, 
modest, lives in accordance with her husband's 
wishes — 

such a one is called “a sisterly wife." 

(Bhagiiiibhariya) 

Whoso rejoices at the sight of her husband even 
as a friend on seeing a companion who has 
come after a long time, is of noble birth, virtuous 
and chaste — 

such a one is called “a friendly wife." 

(Saldlibhariya) 

Whoso, when threatened with harm and punish¬ 
ment, is not angry but calm, endures all things 
of her husband with no wicked heart, free from, 
hatred, lives in accordance with her husbands 
wishes — 

such a one is called “a handmaid wife.' 

(Dasibbariya) 

The Buddha describing the characteristics^ 
the seven kinds of wives remarked _th^ ot tnera 
the troublesome wife (vadhakabhariya), ihe thievi^ 
wife (corabhariyd), and the lordly wife 
riyd), are bad and undesirable ones, A” 

motherly wife (mdtubhariyd), sisterly wife {bha- 
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ginibhariya)t friendly wife (sakhibhariya), and 
handmaid wife (ddsibhariyd), are good and praise¬ 
worthy ones. 


“These Sujdtd, are the seven kinds of wives 
a man may have: and which of them are you?” 


, M Exalted One think of me as a 

handmaid wife (ddsibhariyd) from this day forth.” 

to visit the Buddha daily 
.SO disappointed in the 
Buddha, wished to know from the 
fr.r ^ Ananda whether there was a possibility 
wlif^n followers to pay their respects 

Thic mattA on His preaching tours. 

to the Buddha with the 
Tree,' which stands 
*»' “ ‘he 


mcuta were hb tee 

Sr wfs *'»“ SaS3-‘‘-®‘^‘*P^“'> whtt youn! 

MaralSl: 

panna by the skilfullness of the father. 


. his Ust after hearing 

a profound discourse from Venerable SSriputta^ 


1. See p. 145. 

2. Majjhima Nikaya iii, 262; Further Dialogues of the 
Buddha, vol. ii, pp. 302-305. 


anAthapindika 


173 


As he was about to die he sent a messenger 
to inform the Buddha that he was seriously ill and 
that he paid His homage to Him and then to 
request the Venerable Sdriputta to have compassion 
on him and visit him in his house. As invited, the 
Venerable Sdriputta, accompanied by Venerable 
Ananda^ proceeded to his house and inquired about 
his health. He replied that he was si^ering 
from an acute pain and that he saw no signs of 
progress. 

The Venerable Sdriputta then preached a pro¬ 
found discourse. Tears came to his eyes^ at the 
close of the sermon. Venerable Ananda seeing him 
in tears asked him whether he was sinking, 
Andthapindika answered: “Not at all. Venerable 
Sir. Though I have long attended on the Master 
and His disciples, never did I hear such a 
discourse.” 

“Such profound discourses are not taught to 
the white-robed laymen as they cannot compr^ 
hend their meaning but are reserved for advancea 
disciples,” replied Venerable Sdriputta. 


But Andthapindika begged Venerable 
to expound such intricate Dhamma to the ^ 
well for there would be some who could una 
stand. 

Not long before the departure of these two 
great disciples Andthapindika passed away ana 
was immediately reborn in Tusita heaven. 
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At night Deva Anathapindika, illuminating, 
the whole Jeta Grove, came up to the Buddha, 
fluted Him, and extolling the virtues of Venerable 
D expressed his pleasure on seeing the 

Buddha and His disciples residing in his monas¬ 
tery, and said: 

Goodwill and wisdom, mind by method trained. 
The highest conduct on good morals based. 

This maketh mortals pure, not rank nor wealth:^ 


1. Kindred Sayingsy Part i, p. 80. 
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VISAKHA 

Visakhd was the devout and generous daughter 
of millionaire Dhanahjaya. Her mother was 
Sumand Devi, and her beloved grand-father was 
millionaire Meridaka. 

When she was only seven years old, the Buddha 
happened to visit her birth place, Bhaddiya, 
in the kingdom of Anga. Her grand-father, hear¬ 
ing of Buddha’s visit, said to her: “Dear girl, this 
is a happy day for you and a happy day for me. 
Summon the five hundred maidens who are your 
attendants, mount five hundred chariots, and 
accompanied by your five hundred slave-maidens, 
go forth to welcome the Buddha.” 

Readily she agreed and, as advised, went up to 
the Buddha, saluted Him and sat respectfully at a 
side. The Buddha was pleased with her refined 
manners and He preached the Dhamma to her and 
others. Though young in age, she was compara¬ 
tively far advanced from a moral standpoint. As 
such, immediately after hearing the Dhamma, she 
attained the first stage of Sainthood {Sotdpatti) 
in her early age. 

Books state that even in the prime of her 
she possessed masculine strength and was 
with all womanly charms.' Her hmr was ^ 
peacock’s tail and when loosened it reached the 
hem of her skirt and then the ends of the hair 


1. Kesakalyana, mamsakalyana, atthikalyana, chavikalyana 
and vayakalyana. 
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curled and turned upwards. Her lips were of a 
bright red colour and were smooth and soft to the 
touch. Her teeth were white and were evenly set 
without interstices and shone like a row of dia¬ 
monds. Her skin, without the use of any cos¬ 
metic, was as smooth as a blue lotus-wreath 
and was of a golden colour. She retained her 

yp.Vj ^PP^^rance although she bore several 
children. 

Endowed with these five kinds of feminine 
bone, skin and youth—^young 
Visakha excelled both in worldly wisdom and 
spiritual msight. 

When she was about fifteen or sixteen years 
•♦u u” ^ c®rtam Festival Day, she went on foot 
c ^ holiday spirit to the river to 

bathe. Suddenly there arose an unexpected shower, 
and hut young Visakha ungraciously ran as 
last as they could and entered a hall where there 
were some brahmins who had come in search of a 
suitable maiden possessed of the five kinds of 
be^ty for their young master. Cultured Visakha, 
wimout any particular haste, gracefully proceeded 
at her usual gait and entered the hall with garments 
and ormments all wet. The inquisitive brahmins 
criticised her for not quickening up her pace as 
otners had done and thus escaping being drenched 
in the ram. 

Talented Visakha rose to the occasion and gave 
an extempore discourse on deportment according 
to her view. She said that she could have run 
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even faster but she refrained from doing so 
purposely. Then she explained that it was not 
becoming for a King, adorned with all jewels, 
to gird up his loins and run in the palace-court. 
Likewise it is not becoming for a fully capa¬ 
risoned state elephant to run; it should move 
about with the natural grace of an elephant. 
Monks also incur criticism when they run about 
like ordinary laymen. Likewise it is not a dignified 
spectacle to see a woman running about like a man. 

Brahmins were pleased with her instructive 
talk and thought that she was an ideal wife for 
their master. Accordingly, arrangements were 
made to give her in marriage to their master, 
Punnavaddhana, himself the son of a milliona^e 
named Migdra, who was not a follower of the 
Buddha. 

The marriage festival was conducted on an 
elaborate scale. On the wedding day, in addition 
to a large dowry and an exquisitely rich ornament 
(mahdlatdpilandhana), her wise father gave her 
the following admonitions: 

1. —Do not carry outside the indoor fire.' 

2. —Do not take inside the outdoor fire. 

3. —Give only to those that give. 

4. —^Do not give to those that do not giVe. 


1. Here fire signifies slandering. 
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5. —Give both to those that give and do not 

give. 

6. —Sit happily. 

7. Eat happily. 

8. —Sleep happily. 

9. —^Tend the fire. 

10* ^Honour the household di vini ties. 


Their implied meaning is as follows. 

1. The wife should not speak ill of her husband 

Neither should 

repSrtId 3SSe ^^^^sehold quarrels be 


A wife should not listen to the reports and 
stones, of other households. 

3. Things should be lent to those who do return 
them. 


4. No article should be lent to those who do 
not return them. 

5. Poor kinsfolk and friends should be helped 
even if they do not repay. 

6. A wife should sit in a becoming way. On 
seeingher parents-in-law or her husband, she should 
keep standing and not sit. 
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7. Before partaking of her meals, a wife should 
first see that her parents-in-law and husband are 
served. She should also see that her servants are 
well cared for. 

8. Before sleep a wife should see that all 
doors are closed, furniture is safe, servants have 
performed their duties, and that parents-in-law 
have retired. As a rule a wife should rise early 
in the morning and, unless unwell, she should not 
sleep during the day. 

9. Parents-in-law and husband should be re¬ 
garded as fire. One should deal carefully with 
them as one would deal with fire. 

10. Parents-in-law and husband should be 
regarded as divinities. It is noteworthy that the 
Buddha Himself refers to parents-in-law as divim- 
ties (sassudevd). 

On the day she arrived in Savatthi, the city 
of her husband, she was showered with various 
presents sent from people of all ranks according 
to their status and ability. But so kind and gene¬ 
rous was she that she distributed them amongst 
the donors themselves with a kind message, and 
treated all the residents of the city as her own 
kinsfolk. By this noble gesture on the very first 
day she came to her husband’s hoine, she became 
endeared to all the people of the city. 
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There is an incident in her life which reveals 
her dutiful kindness even towards animals. Hear- 
mg that her well-bred mare gave birth to a foal 
in the middle of the night, immediately she 
repaired to the stable with her female attendants 
bearing torches in their hands, and attended to all 
the mare’s needs with the greatest care and attention. 

As her father-in-law was a staunch follower 
of Nigantha Nataputta, he invited a large number 
of naked ascetics to his house for alms. On their 
arrival Visdkhd was requested to come and render 
homage to these so-called Arahants. She was 
delighted to hear the word Arahant and hurried to 
the hall only to see naked ascetics devoid of all 
modesty. The sight was too unbearable for a 
refined lady like Visdkhd. She reproached her 
father-m-law and retired to her quarters without 
e^ertaining them. The naked ascetics took 
offence and found fault with the millionaire for 
having brought a female follower of the Ascetic 
Gotama to his house. They asked him to expel her 
from the house immediately. 


The millionaire pacified them. One day he sat 
on a costly seat and began to eat some sweet rice- 
pomdge from a golden bowl. At that moment a 
Bhikkhu entered the house for alms. Visdkhd was 
fanning her father-in-law and without informing 
him of his presence she moved aside so that he 
might see him. Although he saw him he continued 
eating as if he had not seen him. 
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Visakhd politely told the Bhikkhu: “Pass on. 
Venerable Sir, my father-in-law is eating stale 
fare {puratfarii)** 

The ignorant millionaire, misconstruing her 
words, was so provoked that he ordered the bowl 
to be removed and Visakhd to be expelled from 
the house. 

Visdkhd was the favourite of all the inmates 
of the house, and so nobody dared to touch her. 

But Visdkhd, disciplined as she was, would not 
accept without protest such treatment even from 
her father-in-law. She politely said: “Father, this 
is no sufficient reason why I should leave your 
house. I was not brought here by you like a slave 
girl from some ford. Daughters, whose parents are 
alive, do not leave like this. It is for this very 
reason that my father, when I set out to come 
here, summoned eight clansmen and entrusted me 
to them, saying: ‘If there be any fault in my 
daughter, investigate it.’ Send word to them and 
let them investigate my guilt or innocence.” 

The millionaire agreed to her reasonable pro¬ 
posal and summoning them said: “At a time of 
festivity, while I was sitting and eating sweet milk 
rice-porridge from a golden bowl, this girl said 
that I was eating what was unclean. Convict her 
of this fault and expel her from the house.” 
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Visakha proved her innocence stating—^“That ' 
is not precisely what I said. When a certain 
Bhikkhu was standing at the door for alms, my 
father-in-law was eating sweet milk rice-porridge, 
ignoring him. linking to myself that my father, 
without performing any good deed in this life, is 
only consuming the merits of past deeds, I told the 
BhiklAu: ‘Pass on. Venerable Sir, my father-in-law 
is eating stale fare.’ What fault of mine is there in 
this?” 

She was acquitted of the charge, and the 
father-in-law himself agreed she was not guilty. 

But the spiteful millionaire charged her again 
for having gone behind the house with male and 
female attendants in the middle watch of the night. 

When she explained that she actually did so in 
order to attend on a mare in travail, the clansmen 
remarked that their noble daughter had done 
an exemplary act which even a slave-girl would 
not do. She was thus acquitted of the second 
charge too. 

But the revengeful millionaire would not rest 
until she was found guUty. Next time he found 
fault with her for no wrong of hers. He said that 
before her departure from home her father gave 
her ten admonitions. For instance, he said to 
her: “The indoor lire is not to be taken out of 
doors. Is-it really possible to live without giving 
fire even to our neighbours on both sides of us?” 
questioned the milhonaire. 
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She availed herself of the opportunity to 
explain all the ten admonitions in detail to his 
entire satisfaction. 

The millionaire was silenced and he had no 
other charges to make. 

Having proved her innocence, self-respecting 
Visdkhd now desired to leave the house as she was 
ordered to do so at first. 

The millionaire’s attitude towards Visdkhd was 
completely changed, and he was compelled to seek 
pardon from her daughter-in law for what he had 
uttered through ignorance. 

Forbearing Visdkhd, in accordance with her 
true Buddhist spirit, granted him pardon on con¬ 
dition that he would give complete freedom to her 
to carry on her religious activities as she desire<l 
Her father-in law readily agreed to Ais and grated 
her full freedom to perform her religious activites. 

Now Visdkhd, lost no time in inviting the 
Buddha to the house for alms. The Buddha came 
and had His meal. After the meal was over the 
Buddha expounded a sermon. The millionaire 
sat behind a curtain and listened to the sermon. At 
the end of the discourse he became Sotdpanna 
and acknowledged his boundless gratitude to ms 
daughter-in law for having initiated him into the 
True Path of Deliverance and emotionally re¬ 
marked that he would hereafter regard Visdkha 
as his mother. 
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Later on when she bore a son she called him 
Migdra. 


On the following day the Buddha visited her 
house, and on that occasion her mother-in-law 
heard the Dhamma and became a Sotdpanna 
(Stream-winner). 


By her tact, wisdom, and patience she gradually 
succeeded in converting her husband’s household 
to a happy Buddhist home. 


Daily Visakhd used to give alms to the Sangha 
at her own house. _ Both in the forenoon and after¬ 
noon she used to visit the monastery to minis ter to 
the needs of the Sangha and hear sermons from 
the Buddha. Suppiyd, another devout Buddhist 
lady, usually accompanied her during her visits. 


J^s^hd^as so generous and so serviceable 
to the San^a that once she approached the Buddha 
and asked for the following eight boons: 


1. To give robes to the Sangha during the rainy 
season as long as she lived. 


2. To provide alms for the Bhikkhus coming 
to Savatthi. 


3. To provide alms for those going out of 
Savatthi. 

4. To give food for sick Bhikkhus. 

5. To give food for those who attend on the 
sick. 
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6. To give medicine for the sick Bhikkhus. 

7. To give rice-gruel for Bhikkhus. 

8. To give bathing garments for nuns. 

The Buddha granted these boons to her. 

One day Visdkhd happened to visit the monas¬ 
tery, decked in her best garment, presented to her 
by her father as a dowry. But as she thought it 
was unseemly to see the Buddha, so gaily decked, 
she made a bundle of it gave it to the slave-girl 
and wait to the Buddha, dressed in another 
garment given to her by her father-in-law. After 
the sermon she left the monastery accompanied 
by the slave-girl who forgot to take the bundle 
which was placed in her custody. Venerable 
Ananda saw it and, as instructed by the Buddha, 
kept it in a safe place to be returned to the ovm^. 
Visdkhd, on hearing that the bundle was inad¬ 
vertently left by the maid, asked her to bring it 
back unless Venerable Ananda had touched it. 
When what had happened was reported to Visdkha, 
she went to the Buddha and expressed her desire 
to do something beneficial with the 
realized by selling the garment. The Buddha 
advised her to erect a monastery at the East 
gate for the use of the Sangha As no one had 
the means to buy the costly garment, she herseli, 
bought it back and erected a monastery at a 
great cost and named it Pubbdrmna. As invited 
by Visdkhd, the Buddha and His disciples spent 
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the Yassana period in this new spacious monastery. 
Great was Visakha's joy when the Buddha spent 
six rainy seasons there. 

Books state that the kind Visakha, instead of 
chastising the slave-girl for her apparent negli¬ 
gence, transferred to her a share of the merit 
acquired by erecting the monastery, because the 
slave-girl had given the occasion for tMs good deed. 

On various occasions several discourses were 
delivered to Visakha by the Buddha. In one dis¬ 
course the Buddha spoke on the observance of the 
Eight Precepts by laymen on Uposatha Days,' 
which observance prevails in almost all Buddhist 
countries in Asia up to this day. 

Dealing with the eight qualities that make 
a woman seek birth in happy states, the Buddha 
said: 


1. Usually the 1st, 8th, .15th, and 23rd of the lunar month 
Me regarded as the Uposatha or Holy Days when lay 
followers observe the following Eight Precepts {cMha- 
«/a)—namely, abstinence from 1. killing, 2, stealing, 

5. liquor, 6. eating food after 
midday, 7. dancing, singing, music, unseemly shows, 
using garlands, perfumes, unguents, ornaments, and 
8. using high and luxurious seats. 

Though, as a rule, they are sometimes observed on 
Uposatha Days, there is no objection to practising 
them on any convenient day-the object being to control 
deeds, words, and five senses. 
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Active, alert to cherish him alway. 

Not to that man who brings her every joy 
She offers slight, nor will a good wife move 
To wrath her husband by some spiteful word; 
And she reveres all whom her lord doth honour 
For she is wise. Deft, nimble, up betimes. 

She minds his wealth amid his folk at work 
And sweetly orders all. A wife like this. 

Who with her husband's wish and will complies 
Is born again where lovely devas dwell."' 

In another discourse the Buddha referring to 
the eight qualities in a woman that tend to weal 
ard happiness in this world and in the next spoke 
as follows; 

“Herein, Visdkhd, a woman is capable at her 
work, she manages the servants, in her ways she 
is lovely to her lord, she guards his wealth. 

“Herein, Visdkhd, a woman is accomplished in 
trustful confidence (Saddhd), virtue (SilaX charity 
(Cdga) and wisdom (Pahhd).^ 

Being a lady of many parts, she played an 
important role in various activities connected 
with the Sasana. At times she was deputed by the 
Buddha to settle disputes that arose amongst 
Bhihkkunis. Some Vinaya rules were also laid 
down for Bhikkhus owing to her intervention. 


1. Gradual Sayings, iv. pp. 178-179. 

2. Ibid, iv. pp. 177-178. 
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Owing to her magnanimity she was regarded 
as the chief benefactress of the Sasana and the 
greatest female supporter of the Buddha. 

By her dignified conduct, graceful deportment, 
refined manners, courteous speech, obedience and 
reverence to elders, compassion to those who are 
less fortunate, kind hospitality, and religious zeal, 
she won the hearts of all who knew her. 

Books state that she had the good fortune to 
be the happy mother of ten fortunate sons and ten 
fortunate daughters. She died at the ripe age of 
one hundred and twenty. 


jiVAKA THE FOSTERLING 

Jivaka was the celebrated physician of the 
Buddha. 

Immediately after his birth he was placed 
in a casket and was cast away by his mother, a 
courtesan, on a dust heap by the road side. 

Prince Abhaya, a son of King Bimbisara, who 
happened to pass that way, saw the helpless infant 
surrounded by crows, and discovering that he was 
alive (JivatiX caused him to be given to the care of 
the nurses. 

As he was found alive he was named Jivaka. 
Being adopted by a prince, he was called Komara- 
bhacca. 
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Growing up, he became a skilful physician 
and surgeon. Books state that he made two success¬ 
ful operations on a millionaire who was suffering 
from a severe headache. 

He used to attend on the Buddha three times 
a day. 

When the Buddha’s foot was wounded by a 
splinter caused by the hurling of a rock by Deva- 
datta, it was Jivaka who attended on Him and 
healed Him.' 

Realizing the manifold advantages of having a 
monastery close to his residence, he erected one in 
his mango park. After the consecration ceremony 
of this monastery, he became a Stream-Winner 
(Sotdpanna). 

Jivaka SuttaJ which deals with the question 
of eating flesh, was delivered by the Buddha to 
Jivaka. 

It was Jivaka who induced King Ajdtasattu to 
visit the Buddha after his parricide. 

At his request the Buddha enjoined upon His 
disciples to take physical exercise such as sweeping 
etc. 


1. See p. 161. 

2. Majjhima Nikiya No. 55. 



CHAPTER 11 


THE BUDDHA’S ROYAL PATRONS 


“y4 treacherous bog it is, this patronage 
Of bows and gifts and treats from wealthy folk- 
'Tis like a fine dart, bedded in the flesh. 

For erring human hard to extricate.’^ 

MAHAKASSAPA THERA GATHA (1053) 


King Bimbisara 

King Bimbisara, who ruled in Magadha with its 
capital at Rajagaha, was the Buddha’s first royal 
patron. Ascending the throne at the age of fifteen, 
he reigned for fifty-two years. 

When Prince Siddhattha renounced the world 
and was seeking alms in the streets of Rdjagaha 
as a humble ascetic, the King saw him from his 
palace and was highly impressed by his majestic 
appearance and dignified deportment. Immedi¬ 
ately he sent messengers to ascertain who he was. 
On learning that he was resting after his meal under 
the Pandavapabbata, the King, accompanied by 
his retinue, went up to the royal ascetic and 
inquired about his birthplace and ancestry. The 
ascetic Gotama replied: 

“Just straight, O King, upon the Himalaya, there 
is, in the district of Kosala of ancient famijyies, a 
country endowed with wealth and energy. I am 
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sprung from that family which by clan belongs to 
the Solar dynasty, by birth to the Sakyas. I crave 
not for pleasures of the senses. Realizing the evil 
of sensual pleasures and seeing renunciation as 
safe, I proceeded to seek the Highest, for in that 
my mind rejoices.”' 

Thereupon the King invited him to visit his 
kingdom after his Enlightenment. 

The Buddha meets King Bimbisara 

In accordance with the pronaise the Buddha 
made to King Bimbisara before His Enlightenment, 
He, with His large retinue of Arahant disciples, 
went from Gaya to Rajagaha, the capital of the 
district of Magadha. Here He stayed at the 
Suppatittha Shrine in a Palm Grove. 

This happy news of the Buddha’s arrival in the 
kingdom and His high reputation as an unparallel¬ 
ed religious teacher soon spread in the city. The 
King, hearing of His arrival, came 
number of his subjects to welcome the Buddh^ 
He approached the Buddha, respectfully saluted 
Him and sat at a side. Of his subjects soine res¬ 
pectfully saluted Him, some looked towards mm 
with expression of friendly greetings, some saluted 
Him with clasped hands, some introduced thein- 
selves, while others in perfect silence took tneir 
seats. As both the Buddha Gotama and Vener¬ 
able Kassapa were held in high esteem by 
tude they were not certain whether the Bud<ma was 
leading the Holy Life under Venerable Kassapa 


1. Sutta Nipata, Pabbajja, Sutta. 
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or the latter under the former. The Buddha read 
their thoughts and questioned Venerable Kassapa 
as to why he had ^ven up his fire-sacrifice. Under¬ 
standing the motive of the Buddha’s question, he 
explained that he abandoned fire-sacrifice because 
he preferred the passionless and peaceful state of 
Nibbana to worthless sensual pleasures. After 
this he fell at the feet of the Buddha and acknow¬ 
ledging his superiority said: “My teacher, Lord, 
is the Exalted One: I am the disciple. My teacher, 
Lord, is the Exalted One: I am the disciple.” 

The devout people were delighted to hear of 
the conversion.' The Buddha thereupon preached 
the Maha Narada Kassapa Jataka^ to show how 
in a previous birth when He was born as Narada, 
still subject to passion. He converted Kassapa 
in a similar way. 

Hearing the Dhamma expounded by the 
Buddha, the “Eye of Truth^” arose in them aU. 
King Bimbisara attamed Sotapatti, and seeking 
refuge m the J^^dha, the Dhamma, and the San- 
gha, invited the Buddha and His disciples to his 
palace for the meal on the following day. After the 
meal the King wished to know where the Buddha 


1. See chapter 7. 

2. No. 544. 

3. See p. Ill, note 2. 
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would reside. The Buddha replied that a secluded 
place, neither too far nor too close to the city, 
accessible to those who desire to visit Him, 
pleasant, not crowded during the day, not too 
noisy at night, with as few sounds as possible, 
airy and fit for the privacy of men, would 
be suitable. 

The King thought that his Bamboo Grove would 
meet all such requirements. Therefore in return 
for the transcendental gift the Buddha had best¬ 
owed upon him, he gifted for the use of the 
Buddha and the Sangha the park with this idemly 
secluded bamboo grove, also known as ne 
Sanctuary of the Squirrels' It would appear that 
this park had no building for the use of Bmkkhus 
but was filled with many shady trees and secluded 
spots. However, this was the first gift of a place 
of residence for the Buddha and His disciples. 
The Buddha spent three successive rainjj sevens 
and three other rainy seasons in this quiet Velu- 
vanar^a.' 


After his conversion the King led the life o 
an exemplary monarch observing Uposatha regu¬ 
larly on six days of the month. 


1, The Pali Ar^ma means a mere park. There were n 
buildings when the Buddha accepted this generous gi . 
At present the term ArSma is used in the sense o a 
monastery with necessary buildings for monks. 
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Kosala Devi, daughter of King Mahd Kosala, 
and sister of King Pasenadi Kosala, was his chief 
loyal queen. Ajdtasattu was her son. Khemd 
who, through the ingenuity of the King, became a 
follower of the Buddha and who later rose to the 
position of the first female disciple of the Order 
of Nuns, was another queen. 

Though he was a pious monarch, yet, due to 
his past evil Kamma, he had a very sad and 
pathetic end. 

Prince Ajdtasattu, successor to the throne, ins¬ 
tigated by wicked Devadatta Thera, attempted 
to kill him and usurp the throne. The unfortu¬ 
nate prince was caught red-handed, and the com¬ 
passionate father, instead of punishing him for his 
brutal act, rewarded him with the coveted Crown. 

The ungrateful son showed his gratitude to 
his father by casting him into prison in order to 
starve him to death. ^ His mother alone had free 
access to the King daily. The loyal queen carried 
food con^aled in her waist-pouch. To this the 
prince objected. Then she carried food concealed 
in her hair-knot. The prince resented this too. 
Later she bathed herself in scented water and 
besmeared her body with a mixture of honey, 
butter, ghee, and molasses. The King licked her 
body and sustained himself. The over-vigilant 
prince detected this and ordered his mother not 
to visit his father. 
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King Bimhisara was without any means of 
sustenance, but he paced up and down enjoying 
spiritual happiness as he was a Sotapanna. Ulti¬ 
mately the wicked son decided to put an end 
to the life of his noble father. Ruthlessly he 
ordered his barber to cut open his soles and put 
salt and oil thereon and make him walk on 
burning charcoal. 

The King, who saw the barber approaching, 
thought that the son, realizing his folly, was send¬ 
ing the barber to shave his grown beard and 
hair and release him from prison. Contrary to 
his expectations, he had to meet an untimely sad 
end. The barber mercilessly executed the in¬ 
human orders of the barbarous prince. The good 
King died in great agony. On that very day a 
son was born unto Ajdtasattu. Letters conveying 
the news of birth and death reached the palace 
at the same time. 

The letter conveying the happy news was first 
read. Lo, the love he cherished towards his 
born son was indescribable! His body was thrilled 
with joy and the paternal love penetrated up- 
to the very marrow of his bones. 

Immediately he rushed to his beloved mother 
and questioned: “Mother dear, did my father love 
me when I was a child?” 
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“What say you, son! When you were con¬ 
ceived in my womb, I developed a craving to sip 
some blood from the right hand of your father, 
Tlus I dare not say. Consequently I grew pale and 
thin. I was finally persuaded to disclose my in¬ 
human desire. Joyfully your father fulfilled my 
wish, and I dr^k that abhorrent potion. The 
soothsayers predicted that you would be an enemy 
of _your father. Accordingly you were named 
Ajatasattu (tmbom enemy), I attempted to effect 
a miscarriage, but your father prevented it. After 
you were boni, again I wanted to kill you. Again 
your father interfered. On one occasion you were 
suffering from a boil in your finger, and nobody 
was able to lull you into sleep. But your father, 
who was administering justice in his royal court, 
took you into his lap and caressing you sucked the 
boil. Lo, inside the mouth it burst open. O, my 
dear son, that pus and blood! Yes, your affec¬ 
tionate father swallowed it out of love for you.” 

In^ntly he cried, “Run and release, release 
my beloved father quickly!” 

His father had closed his eyes for ever. 

The other letter was then placed in his hand. 

Ajatasattu shed hot tears. He realized what 
paternal love was only after he became a father 
himself. 

King Bimbisata died and was immediately 
after bom as a Deva named Janavasabha in the 
Catummaharajika Heaven. 
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Later, Ajatasattu, met the Buddha and became 
one of His distinguished lay followers and took a 
leading part in the holding of the first Convocation. 

King Pasenadi Kosala 

King Pasenadi Kosala, the son of King Maha 
Kosala, who reigned in the kingdom of Kosala 
with its capital at Savatthi, was another royal 
patron of the Buddha. He was a contemporary of 
the Buddha, and owing to his proficiency in various 
arts, he had the good fortune to be made King by 
his father while he was alive. 

His conversion must probably have taken place 
during the very early part of the Buddha’s minis¬ 
try. In the Samyutta Nikaya it is stated that once 
he approached the Buddha and questioning Him 
about His perfect Enlightenment referred to Hini 

as being young in years and young in ordination. 

The Buddha replied—“There are four objects, 
O Maharaja, that should not be disregarded or 
despised. They are aKhattiya {a warrior prince), 
a snake, fire, and a Bhikkhu {mendicant monk)? 


1. Samyutta Nikaya. 1.64: Kindred Sayings, 1, p. 94. 

2. An enraged warrior prince, though young, may ruthlessly 
cause harm to others. The bite of even a small snake 
may prove fatal. A little fire may produce a conflagra¬ 
tion. Even a young monk may be a Saint or a Dhamma 
scholar. 
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Then He delivered an interesting sermon on this 
subject to the King. At the close of the sermon 
the King expressed his great pleasure and instantly 
became a follower of the Buddha. Since then 
till his death he was deeply attached to the Buddha. 
It is said that on one occasion the King prostrat¬ 
ed himself before the Buddha and stroked His 
feet covering them with kisses.' 

His chief queen, Mallikd a very devout and 
wise lady, well versed in the Dhamma, was greatly 
responsible for his religious enthusiasm. Like a 
true friend, she had to act as his religious guide 
on several occasions. 

One -day the King dreamt sixteen unusual 
dreams and was greatly perturbed in mind, not 
knowing their true significance. His brahmin 
advisers interpreted them to be dreams portend¬ 
ing evil and instructed him to make an elaborate 
animal sacrifice to ward off the dangers resulting 
therefrom. As advised he made all necessary 
arrangements for this inhuman sacrifice which 
would have resulted in the loss of thousands of 
helpless creatures. Queen MaUikd, hearing of this 
barbarous act about to be perpetrated, persuaded 
to sot the dreams interpreted by the 
Buddha whose understanding infinitely surpassed 
that of those worldly brahmins. The King appro¬ 
ached the Buddha and mentioned the object of 


I. Majjhima Nikaya ii, No. I20 
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his visit. Relating the sixteen dreams' he wished 
to know their significance, and the^ Buddha 
explained their significance fully to him. 

Unlike King Bimbisara King Kosala had the 
good fortune to hear several edifying and instruc¬ 
tive discourses from the Buddha. In the Sawyutta 
Nikaya there appears a special section called the 
Kosala Samyutta^ in which are recorded most of 
the discourses and talks given by the Buddha to 
the King. 


Once while the King was seated in the company 
of the Buddha, he saw some ascetics with nairy 
bodies and long nails passing by, and nsing trom 
his seat respectfully saluted them calling out ni 
name to them: “I am the King, your reverences, 
the Kosala, Pasenadi,” >\Tien 
came back to the Buddha and wished to know 
whether they were Arahants or those who 
striving for Arahantship. The Buddha • 
that it was difficult for ordinary 
material pleasures to judge whether „ 

Arahants or not and made the following inter g 
observations: 


“It is by association (samvdsena) that * 
conduct (sila) is to be understood, and that, > 


1, See Maha Supina Jataka. Jataka Translation Book I, 
pp. 188-192 No. 77. 

2. Saihyutta Nikiya 1, 68, Kindred Sayings, i, p. 94. 
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after _a long time and not in a short time, by one 
who is watchful and not by a heedless person, by 
an intelligent person and not by an unintelligent 
one. It is by converse (samvohdrena) that one’s 
purity isoceyyam) is to be understood. It is in 
time of trouble that one’s fortitude is to be under¬ 
stood. It is by discussion that one’s wisdom is to 
be understood, and that, too, after a long time 
and not in a short time, by one who is watchful 
and not by a heedless person, by an intelligent 
person and not by an unintelligent one.” 

Summing up the above, the Buddha uttered 
the following verses: 

Not by his outward guise is man well known. 

In fleeting glance let none place confldence. 

In garb of decent well-conducted folk 

The unrestrained live in the world at large. 

As a clay earring made to counterfeit. 

Or bronze half penny coated over with gold. 

Some fare at large hidden beneath disguise. 

Without, comely and fair; within, impure.*^^ 

King Kosala. as ruler of a great kingdom, 
could not possibly have avoided warfare, espe- 
ually with Kings of neighbouring countries. 
Once he was compelled to fight with his own nep¬ 
hew, King Ajdtasattu, and was defeated. Hearing 
it, the Buddha remarked: 


1. Kindred Sayings, pt. 1, pp. 104-106. 


KING PASENADI KOSALA 


201 


Victory breeds hatred. The defeated live in 
pain. Happily the peaceful live, giving up vic¬ 
tory and defeat.'” 

On another occasion King Kosala was victorious 
and he confiscated the whole army of King 
Ajdtasattu, saving only him. When the Buddha 
heard about this new victory. He uttered the 
following verse, the truth of which applies with 
equal force to this modern war-weary world as 
well: 

man may spoil another, just so far^ 

As it may serve his ends, but when he's spoiled 
By others he, despoiled, spoils yet again. 

So long as evil's fruit is not matured. 

The fool doth fancy ^now's the hour, the chance. 
But when the deed bears fruit, he fareth ill. 
The slayer gets a slayer in his turn; 

The conqueror gets one who conquers him; 

Th'abuser wins abuse, th'annoyer, fret. 

Thus by the evolution of the deed, ^ 

A man who spoils is spoiled in his turn. 

What the Buddha has said to 
about women is equally interesting and extrem y 
encouraging to womankind. Once while the iving 

1. Kindred Sayings, part 1, pp. 109, HO. Dhammapada 
V. 201. 

2. Ibid p. 110. 
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was engaged in a pious conversation with the 
Buddha, a messenger came and whispered into his 
ear that Queen Mallikd had given birth to a daugh¬ 
ter. The King was not pleased at this unwelcome 
news. In ancient India, as it is to a great extent 
today, a daughter is not considered a happy 
addition to a family for several selhsh reasons as, 
for instance, the problem of providing a dowry: 
The Buddha, unlike any other religious teacher, 
paid a glowing tribute to women and mentioned 
four chief characteristics that adorn a woman in 
the following words: 

"'Some women are indeed better {than men). 
Bring her up, O Lord of men. 

There are women who are wise, virtuous, who 
regard mother-in-law as a goddess, and who are 
chaste. 

To such a noble wife may be born a valiant son, 
a lord of realms, who would rule a kingdom**.* 

Some women are even better than men. '"Itthi 
lu were the actual words used 

u religious teacher has made 

such a bold and noble utterance especially in India, 
where women were not held in high esteem. 

Deeply grieved over the death of his old grand¬ 
mother, aged one hundred and twenty years. 


I. Kindred Sayings, part 1, p- HI. 
Sariiyutta Nikaya, part I, p.86. 
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King Kosala approached the Buddha and said 
that he would have given everything within his 
means to save his grandmother who had been 
as a mother to him. The Buddha consoled him, 
saying: “All beings are mortal; they end with 
death, they have death in prospect. All the ves¬ 
sels wrought by the potter, whether they are 
baked or unbaked, are breakable; they finish 
broken, they have breakage in prospect.”' 

The King was so desirous of hearing the Dhamma 
that even if affairs of state demanded his pre¬ 
sence in other parts of the kingdom, he would 
avail himself of every possible opportunity to 
visit the Buddha and engage in a pious conver¬ 
sation. The Dhammacetiya^ and Kannakatthala 
Suttas were preached on such occasions. 

King Kosala's chief consort, the daughter of a 
garland-maker, predeceased him. A sister ot 
King Bimbisdra was one of his wives. One of his 
sisters was married to King Bimbisdra and Aja- 
tasattu was her son. 

King Kosala had a son named Vidxxdabha who 
revolted against him in his old age. This son s 
mother was the daughter of Mahanama the Sakya, 
who was related to the Buddha, and his grand¬ 
mother was a slave-girl. This fact the King did 


1. See Kindred Sayings^ part I, p. 122. 

2. Majjhima Nikaya No. 89. 

3. Ibid. No. 90. 
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not know when he took her as one of his consorts. 
Hearing a derogatory remark made by Sakyas 
about his ignoble lineage, Vidu(skibha took ven¬ 
geance by attempting to destroy the Sakya race. 
Unfortunately it was due to Vid^dabha that the 
King had to die a pathetic death in a hall outside 
the city with only a servant as his companion. 
King Kosala predeceased the Buddha. 


CHAPTER 12 


THE BUDDHA’S MINISTRY 


Freed ant I from all bonds, whether divine or 

human. 

“ You, too, O Bhikkhus, are freedfrom all bonds.*' 


MAHAVAGGA 


The Buddha’s beneficent and successful mi¬ 
nistry lasted forty-five years. From His 35th 
year, the year of His Enlightenment, till His 
death in His 80th year. He served humanity both 
by example and by precept. Throughout the year 
He wandered from place to place, at times alone, 
sometimes accompanied by His disciples, expound¬ 
ing the Dhamma to the people and liberating 
them from the bonds of Samsara. During the 
rainy season (vassdna) from July to November, 
owing to incessant rains, . He lived in retirement., 
as was customary with all ascetics in India in 
His time. 

In ancient times, as today, three regular sea¬ 
sons prevailed in India, namely, vassdna, (rainy) 
hemanta (winter) and gimhdna (hot). The vas¬ 
sdna or rainy season starts in Asdlha and extends 
up to Assayuga, that is, approximately from the 
middle of July to the middle of November. 

During the vassdna period, due to torren¬ 
tial rains, rivers and streams usually get flooded, 
roads get inundated, communications get inter- 
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rupted and people as a rule are confined to their 
homes and villages and live on what provisions 
they have collected during the previous seasons. 
During this time the ascetics find it difficult to 
engage in their preaching tours, wandering from 
place to place. An infinite variety of vegetable 
and animal life also appears to such an extent 
that people could not move about without uncon¬ 
sciously destroying them. Accordingly all ascetics 
including the disciples of the Buddha, used to 
suspend their itinerant activities and live in 
retirement in solitary places. As a rule the 
Buddha and His disciples were invited to spend 
their rainy seasons either in a monastery or in a 
secluded park. Sometimes, however, they used to 
retire to forests. During these rainy seasons 
people flocked to the Buddha to hear the Dhamma 
and thus availed themselves of His presence in 
their vicinity to their best advantage. 


The First Twenty Years 


1 St Year at Benares. 


After expounding the Dhammacakka Sutta to 
His first five disciples on the Asalha full moon 
day. He spent the first rainy season in the Deer 
Park at Isipatana, near Benares. Here there was 
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no special building where he could reside. Yasa’s 
conversion took place during this Retreat. 

2nd, 3rd, 4th Years at Rajagaha. 

Rajagaha was the capital of the Kingdom of 
Magadha where ruled King Bimbisara. When the 
Buddha visited the King, in accordance with a 
promise made by Him before His Enlightenment, 
he offered his Bamboo Grove (Veluvand) to the 
Buddha and His disciples. This was an ideal 
solitary place for monks as it was neither too 
far nor too near to the city. Three rainy seasons 
were spent by the Buddha in this quiet grove. 

' 5th Year at Vesali. 

During this year while He was residing in the 
Pinnacle Hall at Mahavana near Vesali, He heara 
of the impending death of King Suddhodana and, 
repairing to his death chamber, preached the 
Dhamma to him. Immediately the King attained 
Arahantship. For seven days thereafter he ex¬ 
perienced the bliss of Emancipation and passed 
away. 

It was in this year that the Bhikkhuni Order 
was founded at the request of Maha Pajapati 
Gotami. 

After the cremation of the King, 

Buddha was temporarily residing at 

rama, Mahd Pajapati Gotami approached the 

Buddha and begged permission for women to enter 
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the Order. But the Buddha refused and returned 
to the Pinnacle Hall at Rajagaha. Mahd Prajd- 
pati Gotami was so intent on renouncing the world 
that she, accompanied by many Sakya and Koliya 
ladies, walked all the way from Kapilavatthu to 
Rajagaha and, through the intervention of Vene¬ 
rable Ananda, succeeded in entering the Order.' 

6th Year at Mankula Hill in Kosambi near 
Allahabad. 


Just as He performed the “Twin Wonder” 
{Yamaha Pdtihdriyaf to overcome the pride of 
His relatives at Kapilavatthu, even so did He* 
perform it for the second time at Mankula Hill to 
convert His alien followers. 


7th Year at Tavatiwsa Heaven. 

A few days after the birth of Prince Siddhattha 
Quwn MahaMayd died and was born as a Deva 
{god) in the Tusita Heaven, In this seventh year, 

months, the Buddha preach- 
Hmx theDevasoftheTavatiwsa 

mother-Deva repaired to 
hear him, Daily He came to earth and gave a 
summary of His sermon to the Venerable *Sar/- 
putta who in turn expounded the same doctrine in 


1. See chapter 9, 

2. See p. 120. 

3. Abhidhamma is the Higher Doctrine which deals with 
Buddhist Philosophy. See chapter 15. 
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detail to his disciples. What is embodied in the 
present Abhidhamma Pitaka is supposed to be this 
detailed exposition of the Dhamma by him. 

It is stated that, on hearing these discourses, 
the Deva who was His mother attained the first 
stage of Sainthood. 

8th Year at Bhesakala Forest, near Suwsumara 
Rock, in the Bhagga District. 

9th Year at Kosambi. 

I 

It was in this year that Magandiya harboured 
a grudge against the Buddha and sought an 
opportunity to dishonour him. 

Magandiya was a beautiful maiden. Her pa¬ 
rents would not give her in marriage as the 
pective suitors, in their opinion, were not worthy 
of their daughter. One day as the Buddha was 
surveying the world. He perceived the spiritual 
development of the parents. Out of compassion tor 
them He visited the place where the father of the 
girl was tending the sacred fire. The tirahnun, 
fascinated by His physical beauty, thought that 
He was the best person to whom he could give 
his daughter in marriage and requesting Him 
to stay there until his arrival, hurried home to 
bring his daughter. The Buddha in the meantime 
stamped His footprint on that spot a.nd moved to a 
different place. The brahmin and his wife, accom¬ 
panied by their daughter who was dressed in her 
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best garments, came to that spot and observed the 
footprint. The wife who was conversant with 
signs said that it was not the footprint of an ordi¬ 
nary man but of a pure person who had eradicated 
all passions. The Brahmin ridiculed the idea, and, 
noticing the Buddha at a distance offered his 
daughter unto Him. i he Buddha describing how 
He overcame His passions said: 

"Having seen Tanha, Arati and Raga,' 

I had no pleasure for the pleasures of love. 

What is this body, filled with urine and dung? 

I should not be willing to touch it, even with 

my foot"? 

Hearing His Dhamnia, the brahmin and his 
wife attained Anagami, the third stage of Saint¬ 
hood. But proud Mdgandiyd felt insulted and 
she thought to herself—“If this man has no need 
of me. It is perfectly proper for him to say so, but 
he declares me to be full of urine and dung. Very 
well, by virtue of birth, lineage, social position, 
iwalUi, aim the charm of youth that I possess I shall 
I ^ husband who is my equal, and then I 
^all know what ought to be done to the monk 
Gotama. 

Enraged by the words of the Buddha, she con- 
cieved a hatred towards Him. Later she was 


1. The three daughters of Mara 

2. Buddhist Legends, part i, p. 274. 
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given as a consort to the King of Udena. Taking 
advantage of her position as one of the Royal 
consorts, she bribed people and instigated them to 
revile and drive the Buddha out of the city. When 
the Buddha entered the city, they shouted at him, 
saying: “You are a thief, a simpleton, a fool, 
a camel, an ox, an ass, a denizen of hell, a heart. 
You have no hope of salvation. A state of punish¬ 
ment is all that you can look forward to.” 

Venerable Amnda, unable to hear this hlthy 
abuse, approached the Buddha and said—“Lord, 
these citizens are reviling and abusing us. Let us 
go elsewhere.” 

“Where shall we go, Ananda?'' asked the 
Buddha. 

“To some other city, Lord,” said Ananda. 

“If men revile us there, where shall we go then? 
inquired the Buddha. 

“To still another city. Lord,” said Ananda. 

"'‘Ananda, one should not speak thus. 
a difficulty arises, right there should it be settiea. 
Only under those circumstances is it I?®>™issiDie 
to go elsewhere. But who are reviling you, 
Ananda?'^ questioned the Buddha. 

“Lord,_ everyone is reviling us, slaves and all, 
replied Ananda. 
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Admonishing Venerable Ananda to practise 
patience, the Buddha said: 

i. “As an elephant in the battle-field withstands 
the arrows shot from a bow, even so will I endure 
abuse. Verily, most people are undisciplined.” 

ii. “They lead the trained horses or elephants 
to an assembly. The King mounts the trained 
animal. The best among men are the disciplined 
who endure abuse.” 

iii. “Excellent are trained mules, so are tho¬ 
rough-bred horses of Sindh and noble tusked 
elephants; but the man who is disciplined sur¬ 
passes them all.”' 

Again He addressed Venerable Ananda and 
said—“Be not disturbed. These men will revile 
you only for seven days, and, on the eighth day 
they will become silent. A difficulty encountered 
by the Buddhas lasts no longer than seven days.”^ 

10th Year at Parileyyaka Forest. 

While the Buddha was residing at Kosambi, a 
dispute arose between two parties of Bhikkhus— 
one versed in the Dhamma, the other in the Vinaya 
—with respect to the transgression of a minor rule 
of etiquette in the lavatory. Their respective 
supporters also were divided into two sections. 


1. Dhammapada vv. 320, 321, 322. 

2. See Buddhist Legends, vol. 1, p. 176. 


BUDDHA’S MINISTRY 


213 


Even the Buddha could not settle the differences of 
these quarrelsome monks. They were adamant 
and would not listen to His advice. The Buddha 
thought —^“Under present conditions the jostling 
crowd in which I live makes my life one of discom¬ 
fort. Moreover these monks pay no attention to 
what I say. Suppose I were to retire from the 
haunts of men and live a life of solitude.” In 
pursuance of this thought, without even inform¬ 
ing the Sangha, alone He retired to the Parileyyaka 
Forest and spent the rainy season at the foot of a 
beautiful Sal-tree. 

It was on this occasion, according to the st^y, 
that an elephant and a monkey ministered to His 
needs.' 

11th Year at Ekandld, brahmin village. 

The following Kasibhdradvdja Suited was deli¬ 
vered here: 

On one occasion the Buddha was residing at 
Ekanala in Dakkhinagiri, the brahmin village in 
Magadha. At that time about five-hundred 
ploughs belonging to Kasibhdradvdja brahmin were 
harnessed for the sowing. Thereupon the Exal¬ 
ted One, in the forenoon, dressed Himself and 
taking bowl and robe went to the working pla^ oi 
the brahmin. At that time the distribution or food 
by the brahmin was taking place. The Buddha 


1. Dhammapadatihakatha, Kosambaka Vatthu. 

2. Sutta Nipata, p. 12, 
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went to the place where food was being distributed 
and stood aside. The brahmin Kasibhdradvdja saw 
the Buddha waiting for alms. Seeing Him, he 
spoke thus—“I, O ascetic, plough and sow; and 
having ploughed and sown, I eat. You also, 
O ascetic, should plough and sow; and having 
ploughed and sown, you should eat,” 

‘T, too, O brahmin, plough and sow; having 
ploughed and sown, I eat.” said the Buddha. 

‘‘But we see not the Venerable Gotama's yoke, 
or plough, or ploughshare, or goad, or oxen, 
albeit the Venerable Gotama says—‘I too plough 
and sow; and having ploughed and sown, I eat,” 
remarked the brahmin. 

Then the brahmin Bhdradvdja addressed the 
Exalted One thus: 

“A farmer you claim to be, but we see none 
of your tillage. Being questioned about plough- 
***§> please answer us so that we may know your 
ploughing.” 

The Buddha answered: 

“Confidence (saddftd) is the seed, discipline 
(tapo) is the rain, wisdom (pannd) my yoke and 
plough, modesty (hiri) the pole of my plough, 
mind (mono) the rein, and mindfulness (sati) my 
ploughshare and goad. 
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“I am controlled in body, controlled in speech, 
temperate in food. With truthfulness I cut away 
weeds. Absorption in the Highest (Arahantship) 
is the release of the oxen. 

“Perseverance (viriya) is my beast of burden 
that carries me towards the bond-free state 
(Nibbdna) Without turning it goes, and having 
gone it does not grieve. 

“Thus is the tilling done: it bears the fruit of 
Deathlessness. Having done this tilling, one is 
freed from all sorrow.” 

Thereupon the brahmin Kasibhdradvaja, filling 
a large bronze bowl with milk-rice, offered it to the 
Exalted One, saying “May the Venerable Gotama 
eat the milk-rice! The Venerable Gotama is a 
farmer, since the Venerable Gotama tills a crop 
that bears the fruit of Deathlessness.” 

The Exalted One, however, refused to accept 
this saying: 

“What is obtained by reciting verses is not fit 

to be eaten by me. This, O brahmin, is not tne 
rule of seers. The Enlightened reject such tooa. 
While this principle lasts, this is the livelihood. 

“Serve the unique, cankerless, 
holy calm with other kind of food and drink, lor 
He is like a field to him that desires to sow good 
deeds.” 


12th Year at Veranja. 
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A brahmin of Veranja, hearing that the Buddha 
was residing at Veranja near Naleru’s Nimba tree 
with a large company of His disciples, approa¬ 
ched Him and raised several questions with regard 
to His conduct. The brahmin was so pleased 
with His answers that he became a follower of the 
Buddha and invited Him and His disciples to 
spend the rainy season at Veranja. The Buddha 
signified His assent as usual by His silence. 

Unfortunately at this particular time there was 
a famine at Veranja and the Buddha and His 
disciples were compelled to live on food intended 
for horses. A horse-dealer very kindly provided 
them with coarse food available, and the Buddha 
partook of such food with perfect equanimity. 

One day, during this period. Venerable Sari- 
putta, arising from his solitary meditation, app¬ 
roached the Buddha and respectfully questioned 
Him thus: Which Buddha’s Dispensation en¬ 
dured long and which did not?” 

Bi^dha replied that the Dispensations of 
the Buddhas Vipassi, Sikhi and Vessabhu did not 
while the Dispensations of the 
Buddhas Kakusandha, Kondgantana and Kassapa 
endured long.' 

The Buddha attributed this to the fact that 
some Buddhas did make no great effort in preach- 


1. Vinaya Pitaka, Suttavibhanga {Parajika) pp. 1-11. 
Miss I. B. Horner, Book of the Discipline, Part I, pp.1-23 
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ing the Dhamma in detail and promulgated no 
rules and regulations for the discipline of the 
disciples, while other Buddhas did so. 

Thereupon Venerable Sariputta respectfully im¬ 
plored the Buddha to promulgate the Fundamen¬ 
tal Precepts (Pdtimokkha) for the future discipline 
of the Sangha so that the Holy Life may endure 
long. 

“Be patient, Sariputta, be patient,” said the 
Buddha and added: 

“The Tathagata alone is aware of the time for 
it. Until certain defiling conditions arise in the 
Sangha the Tathagata does not promulgate Means 
of Discipline for the disciples and does not lay 
down the Fundamental Precepts (Pdtimokkha). 
When such defiling conditions arise in the Sangha, 
then only the Tathagata promulgates Means of 
Discipline and lays down the Fundamental Pr^ 
cepts for the disciples in order to eradicate such 
defilements. 

“When, Sdriputta, the Sangha attains long 
standing irattannumahattaih), full development 
(yepullamahattam), great increase in gains (iMhag- 
gamahattam) and greatness in erudition {pahus- 
sutamahattam), defiling conditions arise in the 
Sangha. Then does the Tathagata promulgate 
Means of Discipline and the Fundamental Pre¬ 
cepts to prevent such defilements. 
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^^Sariputta, the Order of disciples is free from 
troubles, devoid of evil tendencies, free from 
stain, pure, and well established in virtue. The 
last of my five-hundred disciples is a Sotapanna 
{Stream-Winner) not liable to fall, steadfast and 
destined for enlightenment.”' 

(The rainy season at Veranja forms the subject 
of the Introduction to the Parajikd Book of the 
Vinaya Pi/aka). 

At the end of this rainy season the Buddha 
went on a preaching tour to Soreyya, Samkassa, 
Kannakujja, Payaga, and then, crossing the river, 
stayed some time in Benares and returned thence 
to Vesali to reside at the Pinnacle Hall in 
Mahavana. 

13th Year was spent at Caliya Rock. 

14th Year at Jetavana Monastery, Savatthi. 

The Venerable Rdhula received his Higher 
Ordination at this time on the completion of his 
twentieth year. 

15th Year at Kapilavatthu. 

The pathetic death of King Suppabuddha, 
who was angry with the Buddha for leaving his 
daughter. Princess Yasodhard, occurred in this 
year. 

It may be mentioned that the Buddha spent 
only one rainy season in his birthplace. 


1. The Buddha was referring to Venerable Ananda. 
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16th Year at the city of Alavi. 

'The conversion of Alavaka the denion, who 
feasted on human flesh, took place in this year. 

Alavaka, a ferocious demon, was enraged to 
see the Buddha in his mansion. He came up to 
Him and asked Him to depart. “Very well, 
friend,” said the Buddha and went out. “Come 
in,” said he. The Buddha came in. For the 
second and third time he made the same request 
and the Buddha obeyed. But when he commanded 
Him for the fourth time, the Buddha refused and 
asked him to do what he could. 

“Well, I will ask you a question,” said Alavaka, 
“If you will not answer, I will scatter your 
thoughts, or rive your heart, or take you by your 
feet and fling you across the Ganges.” 

“Nay, friend,” replied the Buddha, “I see not 
in this world inclusive of gods, brahmas, ascetics, 
and brahmins, amongst the multitude of gods 
and men, any who could scatter my thoughts, or 
rive my heart, or take me by my feet and fling me 
across the Ganges. However, friend, ask what 
you wish.” 

Alavaka then asked the following questions 

‘ ^Herein, which is man's best possession ? 

Which well practised yields happiness? 


1. Sutta Nipata, Alavaka Sutta, p. 31, Chalmers, Teachings 
of the Buddha, p. 45. 
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Which indeed is the sweetest of tastes? 

How lived, do they call the best life?" 

To these questions the Buddha answered thus: 

"Herein confidence is man's best possession. 
Dhamma well practised yields happiness. 

Truth indeed is the sweetest of tastes. 

Life lived with understanding is best, they say." 

Alavaka next asked the Buddha: 

"How does one cross the flood? 

How does one cross the sea? 

How does one overcome sorrow? 

How is one purified?" 

The Exalted One replied: 

"By confidence one crosses the flood, by heedful¬ 
ness the sea. 

By effort one overcomes sorrow, by wisdom is 
one purified." 

Alavaka then inquired: 

How is wisdom gained? How are riches found? 
How is renown gained? How are friends bound? 
Passing from this world to the next how does one 
not grieve?"' 

In answer the Buddha said: 

“The heedful, intelligent person of confidence 
gains wisdom by hearing the Dhamma of the Pure 
Ones that leads tp Nibbana. He who does what is 
proper, persevering and strenuous, gains wealth. 


1. See Kindred Sayings, part 1, pp. 276-277. 
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By truth one attains to fame. Generosity binds 
friends. That faithful householder who possesses 
these four virtues—truthfulness, good mords, 
courage and liberality—grieves not after passing 
away.” 

“Well, ask many other ascetics and brahmins 
whether there is found anything greater than 
truthfulness, self-control, generosity, and patience.” 

Understanding well the meaning of the Buddha’s 
words, Alavaka said: 

“How could I now ask diverse ascetics and 
brahmins? Today I know what is the secret of 
my future welfare. 

_ “For my own good did the Buddha come to 
Alavi. Today I know where gifts bestowed yield 
fruit in abundance. From village to village, from 
town to town will I wander honouring the Fully 
Enlightened One and the perfection of the sublime 
Dhamma.” 

17th Year was spent at Rajagaha. 

18th Year was spent at Caliya Rock. 

19th and 20th years were spent at Rajagaha. 

Buddha and Angulimala 

It was in the 20th year that the Buddha con¬ 
verted the notorious murderer Angulimala. Anuw- 
saka {Innocent) was his original name. His, 


1. Psalms of the Brethren, pp. 318-325. 

See Angulimala Sutta, No. 86, Majjhima Nikaya vol 2, 
p. 97. 
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father was chaplain to the King of Kosala. He 
received his education at Taxila, the famous 
educational centre in the olden days, and became 
the most illustrious and favourite pupil of his re¬ 
nowned teacher. Unfortunately his colleagues 
grew jealous of him, concocted a false story, and 
succeeded in poisoning the teacher’s mind against 
him. The enraged teacher, without any investiga¬ 
tion, contrived to put an end to his life by ordering 
him to fetch a thousand human right-hand fingers 
as teacher’s honorarium. In obedience to the 
teacher, though with great reluctance, he repaired 
to the Jalini forest, in Kosala, and started killing 
people to collect fingers for the necessary offering. 
The fingers thus collected were hung on a tree, 
but as they were destroyed by crows and vultures 
he later wore a garland of those fingers to ascertain 
the exact number. Hence he was known by the 
name Angulimala {Finger-wreathed). When he 
had collected 999 fingers, so the books state, the 
Buddha appeared on the scene. Overjoyed at the 
sight, because he thought that he could complete 
the required number by killing the great ascetic, he 
stalked the Buddha drawing his sword. The 
Buddha by His psychic powers created obstacles 
on the way so that Angulimala would not be able 
to get near Him although He walked at His usual 
pace. Angulimala ran as fast as he could but he 
could not overtake the Buddha. Panting and 
sweating, he stopped and cried: “Stop, ascetic.” 
The Buddha calmly said: “Though I walk, yet 
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have I stopped. You too, Angulimdla stop.” The 
bandit thought—‘These ascetics speak the truth, 
yet He says He has stopped, whereas it is I who 
have stopped. What does He mean?’ 

Standing, he questioned Him: 

“Thou who art walking, friar, dost say: ‘Lo 
I have stopped!’ 

And me thou tellest, who have stopped, I have 
not stopped! 

I ask thee, friar, what is the meaning of thy 
words? 

How sayest thou that thou hast stopped but 
I have not?” 

The Buddha sweetly replied: 

“Yea, I have stopped, Angulimdla, evermore. 

Towards all living things renouncing violence; 

Thou boldest not thy hand against thy fellow- 
men. 

Therefore ‘tis 1 have stopped, but thou still 
goest on.”' 

Angulimdla's good Kamma rushed up to the 
surface. He thought that the great ascetic was 
none other but the Buddha Got<ma who out oi 
compassion had come to help him. 

Straightway he threw away his armour and 
sword and became a convert. Later, as 
by him he was admitted into the Noble Order by 


i. Psalms of the Brethren, pp. 320, 321. 



224 


THE BUDDHA 


Ch. 12 


the Buddha with the mere utterance—‘Come, 
O Bhikkhu!’ {Ehi Bhikkhu). 

News spread that Angulimdla had become a 
Bhikkhu. The King of Kosala, in particular, was 
greatly relieved to hear of his conversion because 
he was a veritable source of danger to his subjects. 

But Venerable Angulimdla had no peace of 
mind, because even in his solitary meditation he 
used to recall memories of his past and the pathetic 
cries of his unfortunate victims. As a result of 
his evil Kamma, while seeking alms in the streets 
he would become a target for stray stones and 
sticks and he would return to the monastery ‘with 
broken head and flowing blood, cut and crushed’ 
to be reminded by the Buddha that he was merely 
reaping the effects of his own Kamma. 

One day as he went on his round for alms he saw 
a woman in travail. Moved by compassion, he 
reported this pathetic woman’s suffering to the 
Buddha. He then advised him to pronounce the 
following words of truth, which later came to be 
known as the Angulimdla Paritta. 

“Sister, since my birth in the Arya clan (i.e. 
since his ordinatmn) I know not that I consciously 
destroyed the life of any living being. By this 
truth may you be whole, and may your child be 
whole.” 


1. Yato' ham bhagini ariyaya jatiyd Jdto n'abhijdndmi 
sancicca pd^na jivitd voropetd, Tena saccena sotthi te 
hotu, sotthi gabbhassd'tu 
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He studied this Paritta' and, going to the pre¬ 
sence of the suffering sister, sat on a seat separated 
from her by a screen, and uttered these words. 
Instantly she was delivered of the child with ease. 
The efficacy of this Paritta persists to this day. 

In due course Venerable Angulimala attained 
Arahantship. 

Referring to his memorable conversion by the 
Buddha, he says; 

"’’’Some creatures are subdued by force. 

Some by the hook, and some by whips. 

But J by such a One was tamed. 

Who needed neither staff nor sword.”^ 

The Buddha spent the remaining twenty-five 
years of His life mostly in Savatthiat the Jetavana 
Monastery built by Andthapindika, the imjUonaire, 
and partly at Pubbarama, built by Visdkhd, the 
chief benefactress. 


1. Protective Discourse. 

2. Psalms of the Brethren, p. 328. 




CHAPTER 13 


THE BUDDHA’S DAILY ROUTINE 


''‘The Lord is awakened. He teaches the Dhamma 
for awakening.” 


MAJJHIMA NIK AY A 

The Buddha can be considered the most ener¬ 
getic and the most active of all religious teachers 
that ever lived on earth. The whole day He was 
occupied with His reli^ous activities except when 
He was attending to His physical needs. He was 
methodical and systematic in the performance of 
His daily duties. His inner life was one of medita¬ 
tion and was concerned with the experiencing of 
Nibbanic Bliss, while His outer life was one of 
selfless service for the moral upliftment of the 
world. Hiteself enlightened, He endeavoured His 
best to enlighten others and liberate them from 
the ills of life. 

His day was divided into five parts, namely, 
(i) The Forenoon Session, (ii) The Afternoon 
Session, (iii) The First Watch, (iv) The Middle 
Watch and (v) The Last Watch. 

The Forenoon Session 

Usually early in the morning He surveys the 
world with His Divine Eye to see whom he could 
help. If any person needs His spiritual assistance. 
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uninvited He goes, often on foot, some times by 
air using His psychic powers, and converts that 
person to the right path. As a rule He goes in 
search of the vicious and Ae impure, but the pure 
and the virtuous come in search of Him. For 
instance, the Buddha went of His own accord to 
convert the robber and murderer AngulimSla and 
the wicked demon Alavaka, but pious young 
Visdkhd, generous millionaire Andthapin^ika, and 
intellectual Sdriputta and Moggalldna came up to 
Him for spiritual guidance. 

While rendering such spiritual service to whom¬ 
soever it is necessary, if He is not invited to 
partake of alms by a lay supporter at some part^ 
cular place. He, before whom Kings prostrated 
themselves, would go in quest of alms througn 
alleys and streets, with bowl in hand, either mone 
or with His disciples. Standing silently at thedoor 
of each house, without uttering a word,HecoUects 
whatever food is offered and placed in the b^ 
and returns to the monastery. Even m Jdis 
eightieth year when He was old and in inditteren 
health. He went on His rounds for alms m Vesa i. 

Before midday He finishes His meals, 
diately after lunch He daily delivers a 
discourse to the people, establishes them m t 
Three Refuges and the Five Precepts and if any 
person is spiritually advanced, he is sho^ tne 
Path to Sainthood. At times He grants Ordma- 
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tion to them if they seek admission to the Order 
and then retires to His chamber. 


The Afternoon Session 


After the noon meal He takes a seat in the 
monastery and the Bhikkhus assemble to listen to 
His exposition of the Dhamma. Some approach 
Him to receive suitable objects of meditation 
according to their temperaments; others pay 
their due respects to Him and retire to their cells 
to spend the afternoon. 


After His discourse or exhortation to His 
disciples. He Himself retires to His private Per¬ 
fumed Chamber to rest. If He so desires, He lies 
side and sleeps for a while with 
n^dfulness. On rising, He attains to the Ecstasy 
of Great Comp^sion {Maha Karund Samapatti) 
and surveys, with His Divine Eye, the world 
especially the Bhikkhus who retired to solitude 
for meditation and other disciples in order to give 
them any spintual advice that is needed. If the 
erring ones who need advice happen to be at a 
distance, there He goes by psychic powers admo¬ 
nishes them and retires to His chamber. ’ 


Towards evening the lay followers flock to 
Him to hear the Dhamma. Perceiving their innate 
tendencies and their temperaments with the 
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Buddha-Eye,' He preaches to them for about 
one hour. Each member of the audience, though 
differently constituted, thinks that the Buddha’s 
sermon is directed in particular to hirn. Such 
was the Buddha’s method of expounding the 
Dhamma. As a rule the Buddha converts others 
by explaining His teachings with homely illus¬ 
trations and parables, for He appeals more to 
the intellect than to emotion. 

To the average man the Buddha at first speaks 
of generosity, discipline, and heavenly bliss. 
To the more advanced He speaks on the evils of 
material pleasures and on the blessings of renun¬ 
ciation. To the hi^ly advanced He expounds 
the Four Noble Truths. 

On rare occasions as in the case of Angulimala 
and Khema did the Buddha resort to His psychic 
powers to effect a change of heart in His listeners. 

The sublime teachings of the Buddha appealed 
to both the masses and the intelligentsia alike. 
A Buddhist poet sings: 

“Giving joy to the wise, promoting the intelU- 
gence of the middling, and dispelling the darkness 
of the dull-witted, this speech is for all people. 


1. Buddhacakkhu constitutes the knowledge of the o"® 
inclinations (^ya) and the innate tendencies ' 

Haifa) and the knowledge of the dullness and keenness 
of faculties such as confidence, mindfulness, concentra¬ 
tion, energy and wisdom {indriyaparoparyattananaffa) 

2 SatapaHcasataka, v. 78. 
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Both the rich and the poor, the high and the 
low, renounced their former faiths and embraced 
the^ new Message of Peace. The infant Sasana,' 
which was inaugurated with a nucleus of five 
ascetics, soon developed into millions and peace¬ 
fully spread throughout Central India. 

The First Watch 


This pjeriod of the night extends from 6 to 10 
p.na. and was exclusively reserved for instruction to 
Bhikkhus. During this time the Bhikkhus were 
free to approach the Buddha and get their doubts 
cleared, question Hun on the intricacies of the 
Dhamma, obtain suitable objects of meditation, 
and hear the doctrine. 


The Middle Watch 

luring tl^ period which extends from 10 p.m. 
to 2 a.m. Celestial Beings such as Devas and 

physical eye, 
Buddha to question Him on the 
ic- oft-recumng passage in the Suttas 

when the mght was far spent a certain 
Deva of surpassing splendour came to the Buddha, 
respectfully saluted Him and stood at a side.” 
Several discourses and answers given to their 
queries appear in the Sa/Ziyutta Nikdya. 


I. The Dispensation of the Buddha. 
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The Last Watch 

The small hours of the morning, extending 
from 2 to 6 a.m. which comprise the last watch, 
are divided into four parts. 

The first part is spent in pacing up and down 
{cankamana). This serves as a mild physical 
exercise to Him. During the second part, that is 
from 3 to 4 a. m. He mindfully sleeps on H;s 
rig^t side. During the third part, that is from 4 to 
5 a.m.. He attains the state of Arahantship and 
experiences Nibbanic bliss. For one full hour 
from 5 to 6 a.m. He attains the Ecstasy of Great 
Compassion (Mahd Karutfdsamdpatti) and radiates 
thoughts of loving-kindness towards aU beings and 
softens their hearts. At this early hour He surveys 
the whole world with His Buddha-Eye to s^ 
whether He could be of service to any. The 
virtuous and those that need His help appear 
vividly before Him though they may live at a 
remote distance. Out of compassion for them 
He goes of His own accord and renders necessary 
spiritual assistance. 


The whole day He is fully occupied with ft? 
religious duties. Unlike any other living being He 
sleeps only for one hour at night. For two 
full hours in the morning and at dawn He per¬ 
vades the whole world with thoughts of boundless 
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love and brings happiness to millions. Leading a 
life of voluntary poverty, seeking His alms without 
inconveniencing any, wandering from place to 
place for eight months throughout the year preach¬ 
ing His sublime Dhamma, He tirelessly worked 
for the good and happiness of all till His eight¬ 
ieth year. 

According to the Dharmapradipika the last 
watch is divided into these four parts. 

According to the commentaries the last watch 
consists of three parts. During the third part the 
Buddha attains the Ecstasy of Great Compassion. 



CHAPTER 14 

THE BUDDHA’S PARINIBBANA (DEATH) 


“TZie sun shines by day. The moon is radiant by 
night. Armoured shines the warrior King. Medi¬ 
tating the brahmana shines. But all day and night 
the Buddha shines in glory." 

DHAMMAPADA 


The Buddha was an extraordinary being. Never¬ 
theless He was mortal, subject to disease 
decay as are all beings. He was conscious that 
He would pass away in His eightieth year. Modest 
as He was He decided to breathe His last n<rt in 
renowned cities like Savatthi or Rajagaha, whCT 
His activities were centred, but in a distant a 
insignificant hamlet like Kusinara. 


In His own words the Buddha m 

eightieth year like “a worn-out cart. 

in age, yet, being strong in will. He 
traverse the long and tardy way on 

panied by His favourite disciple, uig 

Ananda. It may be mentioned that , 

Sariputta and Moggalldna, His i.ia*lnd 

predeceased Him. So did Venerable Rahula 


Rajagaha, the capital of Magadha, was the start 
ing point of His last journey. 

Before his impending departure from Rajagaha 
King AJatasattu, the parricide, contemplating a 
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unwarranted attack on the prosperous Vajjian 
Republic, sent his Prime Minister to the Buddha to 
know the Buddha’s view about his wicked project. 


Conditions of welfare 

Buddha declared that (i) as long as the 
VajJians meet frequently and hold many meetings; 
(2) as long as they meet together in unity, rise in 
unity and perform their duties in unity; (3) as long 
as they enact nothing not enacted, abrogate 
nothing that has already been enacted, act in 
accordance with the already established ancient 
Vajjian principles; (4) as long as they support, 
respect, venerate and honour the Vajjian elders, 
and pay regard to their worthy speech • (5) as long 
as no women or girls of their families are detained 
by force or abduction; (6) as long as they support, 
respect, venerate, honour those objects of worship 

do not neglect tho« 

J te “ long “ ‘ho 

ightful protection, defence and support for the 
Whi h? P^o^dod by the V^jians so that 
anH “”0 may enter the realm 

^ar? S 7''° ontei^ the realm may Uve in 

M l'’' '^ojilnns bo expected not 

to decline, but to prosper. 


.. o*'S?K “A®" conditions of welfare 

which the Buddha Himse f taught the Vajjians, 
the Prime Minister, Vassakara, took leave of the 
Buddha, fully convinced that the Vajjians could 
not be overcome by the King ofMagadha in battle, 
without diplomacy or breaking up their alliance. 
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The Buddha thereupon availed Himself of this 
opportunity to teach seven similar conditions of 
welfare mainly for the benefit of His disciples. 
He summoned all the Bhikkhus in Rajagaha and 
said: 

(1) “As long, O disciples, as the Bhikkhus assem¬ 
ble frequently and hold frequent meetings, (2) as 
long as the Bhikkhus meet together in unity, rise 
in unity, and perform the duties of the Sangha in 
unity; (3) as long as the Bhikkhus shall promulgate 
nothing that has not been promulgated, abrogate 
not what has been promulgated, and act in accor¬ 
dance with the already prescribed rules; (4) as long 
as the Bhikkhus support, respect, venerate and 
honour those long-ordained Theras of experience, 
the fathers and leaders of the Order, and 
their worthy speech; (5) as long as the Bhikkhus 
fall not under the influence of uprisen attachmen 
that leads to repeated births; (6) as long as e 
Bhikkhus shall delight in forest retreats; (7) as long 
as the Bhikkhus develop mindfulness wi m 
themselves so that disciplined co-celibates w o 
have not come yet may do so and those who a 
already present may live in peace—so long may 
the Bhikkhus be expected not to decline, but 
prosper. As long as these seven conditions o 
welfare shall continue to exist amongst 
Bhikkhus, as long as the Bhikkhus are well-instruc¬ 
ted in these conditions—so long may they 
expected not to decline, but to prosper. 
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With boundless compassion the Buddha enligh¬ 
tened the Bhikkhus on seven other conditions of 
welfare as follows: 

“As long as the Bhikkhus shall not be fond of, 
or delight in, or engage in, business; as long as the 
Bhikkhus shall not be fond of, or delight in, or 
engage in, gossiping; as long as the Bhikkhus shall 
not be fond of, or delight in, sleeping; as long as the 
Bhikkhus shall not be fond of, or delight in, or 
indulge in, society; as long as the BhikSius shall 
neiAer have, nor fall under, the influence of base 
desires; as long as the Bhikkhus shall not have evil 
friends or associates and shall not be prone to 
evil—so long the Bhikkhus shall not stop at mere 
lesser, special acquisition without attaining Ara- 
hantship.” 

u th® Buddha added that as long as 

the Bhik^us shall be devout, modest, conscien¬ 
tious, full of learning, persistently energetic, 
const^tly mugful and full of wisdom—so long 
may the Bhikkhus be expected not to decline, but 
to prosper. 

Sariputta’s Praise 

Enlightenmg the Bhikkhus with several other 
discourses, the Buddha, accompanied by Venerable 
Ananda, left Rajagaha and went to AmbalaWhika 
and thence to Nalanda, where He stayed at the 
Pavarika mango grove. On this occasion the 
Venerable Sdriputta approached the Buddha and 
extolled the wisdom of the Buddha, saying: 
“Lord, so pleased am I with the Exalted One that 
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methinks thei'e never was, nor will there be, nor 
is there now, any other ascetic or brahman who 
is greater and wiser than the Buddha as regards 
self enlightenment.” 

The Buddha, who did not approve of such an 
encomium from a disciple of His, reminded Vener¬ 
able Sariputta that he had burst into such a song 
of ecstasy without fully appreciating the merits of 
the Buddhas of the past and of the future. 

Venerable Sariputta acknowledged that he had 
no intimate knowledge of all the supremely En¬ 
lightened Ones, but maintained that he was ac¬ 
quainted with the Dhamma lineage, the process 
throu^ which all attain supreme Buddhahood, 
that is by overco min g the five Hindrances—- 
namely, (i) sense-desires, (ii) ill-will, (iii) sloth and 
torpor, (iv) restlessness and brooding, (v) indeci¬ 
sion; by weakening the strong passions of the hewt 

through wisdom; by thoroughly establishing the 

mind in the four kinds of Mindfulness; and by 
rightly developing the seven factors of Enligh¬ 
tenment. 

Pataliputta 

From Nalanda the Buddha proceeded to 
ligama where Sunidha and Vassakdra, the chiei 
ministers of Magadha, were building a 
repel the powerful Vajjians. Here the Bud^a 
resided in an empty house and, perceiving wth His 
supernormal vision thousands of deities haunting 
the different sites, predicted that Pataliputta would 
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become the chief city inasmuch as it is a residence 
for Ariyas, a trading centre and a place for the 
interchange of all kinds of wares, but would be 
subject to three dangers arising from fire, water 
and dissension. 


, Hearing of the Buddha’s arrival at Pataligama, 
the ministers invited the Buddha and His disciples 
for a meal at their house. After the meal was 
over the Buddha exhorted them in these verses: 


Wheresoe'er the prudent man shall take up 
his abode. 

him support the brethren there, good men of 
self-control, 

of his gifts to the deities 

who haunt the spot. 

Revered, they will revere him: honoured, they 
honour him again, 

het Ihlylsw. " wo/Z/er to her own. 

And the man who has the grace of the nods 
good fortune he beholds.'" '' ^ ' 

‘hey named 
“.1 'f' ‘Gotama-Gate”. and 
they deared to name the ferry by which He would 

cross Gotama-Ferry”, but the Buddha crossed 
the overflowing Ganges by His psychic powers 


I . Prof. Rhys Davids—Dialogues of the Buddha—vol ii, 
p. 91. 
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while the people were busy making preparations 
to cross. 

Future states 

From the banks of the Ganges He went to 
Ko/igama and thence to the village of Nadika 
and stayed at the Brick Hall. Thereupon the 
Venerable Ananda approached the Buddha and 
respectfully questioned Him about the future 
states of several persons who died in that village. 
The Buddha patiently revealed the destinies of the 
persons concerned and taught how to acquire 
the Mirror of Truth so that an Arya disciple en¬ 
dowed therewith may predict of himself thus: 
‘Destroyed for me is birth in a woeful state, animal 
realm, Peta realm, sorrowful, evil, and low state^ 
A Stream-Winner am 1, not subject to fall, assured 
of final Enlightenment.’ 

The Mirror of the Dhamma (Dhammadasa) 

“What, O Ananda, is the Mirror of the 
Dhamma? 

“Herein a noble disciple reposes perfect confi¬ 
dence in the Buddha reflecting on His virtues 
thus: 

“Thus, indeed, is the Exalted One, a Worthy 
One, a fully Enlightened One, Endowed with 
wisdom and conduct, an Accomplished One, 
Knower of the worlds, an Incomparable Chario- 
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teer for the training of individuals, the Teacher 
of gods and mep, Omniscient, and Holy.'” 

He reposes perfect confidence in the Dhamma 
reflecting on the characteristics of the Dhamma 
thus: 


“Well expounded is the Dhamma by the Exalted 
One, to be self-realized, immediately effective, in¬ 
viting investigation, leading onwards (to Nibbana), 
to be understood by the wise, each one 
for himself.^ ” 


He reposes perfect confidence in the Sangha 
reflecting on the virtues of the Sangha thus: 

“Of good conduct is the Order of the disciplesjof 
upright conduct is the Order 
of the ^sciples of the Exalted One; of wise conduct 
IS the Order of the disciples of the Exalted One. 
These four pairs of persons constitute eight indi- 
^duals. This Order of the disciples of the Exalted 
C^e IS worthy of gifts, of hospitality, of offerings, 

the^^^world^^^”^^ incomparable field of merit to 


1 . 


^ranasamoannn^^^ samma samhuddho, vijjaca- 

sarathi lokavidhu anuttaro purisadamma- 

Svtkkhato bhagava'ti. 

Svakknato bhagavata dhammo, sanditthiko akaliko ebi- 

^Sunatfnn»»n"hr^^‘ veditabbo 'v/nnuA/V/. 

Supaypamo bhagavato savakasangho. ujupatipanno. bha- 

gavato savakasanpw. ndyapatipanno bhagavato sava- 
kasatygho, samicipatipanno bhagavato sdvakasango, 
yadidam cattari purisayugdni atthapurisapuggala, esa 
bhagavato savakasangho. dhuneyyo, pdhuneyyyo dak- 
khineyyo, ahjalikarapiyo, amttaram, punnakkettam 
lokassd’ti. 
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He becomes endowed with virtuous conduct 
pleasing to the Aryas, unbroken, intact, unspotted, 
unblemished, free, praised by the wise, untarnished 
by desires, conducive to concentration. 

From Nadika the Buddha went to the flourishing 
city of Vesali and stayed at the grove of Ambapdli, 
the beautiful courtesan. Anticipating her visit, 
the Buddha in order to safeguard His disciples, 
advised them to be mindful and reflective and 
taught them the way of mindfulness. 

Ambapali 

Ambapdli, hearing of the Buddha’s arrival oX 
her mango grove, approached the Buddha and 
respectfully invited Him and His disciples for a 
meal on the following day. The Buddha accepted 
her invitation in preference to the invitation of 
the Licchavi nobles which He received later. Al¬ 
though the Licchavi Nobles offered a large sum of 
money to obtain from her the opportunity of pro¬ 
viding this meal to the Buddha, she politely de¬ 
clined this offer. As invited, the Buddha had His 
meal at AmbapdlVs residence. After the ni®al 
Ambapdli, the courtesan, who was a potential 
Arahant, very generously offered her spacious 
mango grove to the Buddha and His disciples. 

As it was the rainy season the Buddha advised 
His disciples to spend their Retreat in or around 


1. Later Ambapali entered the Order and attained Arahant- 
ship. 
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Vesali, and He Himself decided to spend the 
Retreat, which was His last and forty-fifth one, at 
Beluva, a village near Vesali. 

The Buddha’s Blness 

In this year He had to suffer from a severe 
sickness, and “sharp pains came upon Him even 
unto death”. With His iron will, mindful and 
reflective, the Buddha bore them without any 
complaint. 

The Buddha was now conscious that He would 
soon pass away. But He thought that it would 
not be proper to pass away without addressing 
His attendant disciples and giving instructions to 
the Order. So He decided to subdue His sickness 
by His will and live by constantly experiencing the 
bliss of Arahantship.' 

Immediately after recovery, the Venerable 
Ananda approached the Buddha, and expressing 
ms pleasure on His recovery, remarked that he 

T? j comfort from the thought that the 

Huddna would not pass away without any instruc¬ 
tion about the Order. 

The Buddha made a memorable and significant 
clearly reveals the unique attitude of 
the Buddha, Dhamma and the Sangha. 

The Buddha’s Exhortation 

“What, O Ananda, does the Order of disciples 
expect of me? I have taught the Dhamma making 


I. Jfvitasamkharam adhiiihaya. 
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no distinction between esoteric and exoteric doc¬ 
trine.' In respect of the truths the Tathagata 
has no closed fist of a teacher. It may occur to 
anyone: “It is I who will lead the Order of Bhik- 
khus,” or “The Order of Bhikkhus is dependent 
upon me,” or “It is he who should instruct any 
matter concerning the Order.” 

“The Tathagata, Ananda, thinks not that it is he 
who should lead the Order of Bhikkhus, or that 
the Order is dependent upon him. Why then 
should He leave instructions in any matter con¬ 
cerning the Order?” 

“I, too, Ananda, am now decrepit, aged, old, 
advanced in years, and have reached my end. I 
am in my eightieth year. Just as a worn-out cart 
is made to move with the aid of thongs, even so me- 
thinks the body of the Tathagata is moved with the 


1. Anantaram abahiram )tflr/7va— These two terms refer 
to both individuals and teachings. “This much oi my 
doctrine will I not teach others”—such a thought means 
limiting the Dhamma to an inner circle. .“This mucn 
of my doctrine will I teach others”—such a thougni 
means barring the Dhamma to -others. “To this person 
I shall teach”—by such a thought a limitation is maoe 
to an inner circle. “To this person 1 shall not teach 
such a thought implies individual discrimination, ihe 
Buddha makes no such distinctions both with regara 
to His teaching or His disciples. The ^ddha had 
nothing esoteric in His Teachings. Nor had He an inner 
circle or outer circle amongst His disciples. 
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aid of thongs.' Whenever, Ananda, the Tathagata 
lives plunged in signless mental one-pointedness, 
by the cessation of certain feelings and unmindful 
of all objects, then only is the body of the Tathagata 
at ease.^ ” 

“Therefore, Ananda, be ye islands^ unto your¬ 
selves. Be ye a refuge to yourselves. Seek no ex¬ 
ternal refuge. Live with the Dhamma as your 
island, the Dhamma as your refuge. Betake to no 
external refuge.”"* 

“How, Ananda, does a Bhikkhu live as an island 
unto himself, as a refuge unto himself, seeking 
no external refuge, with the Dhamma as an island, 
with the Dhamma as a refuge, seeking no external 
refuge? ” 

“Herein, Ananda, a Bhikkhu lives strenuous, 
reflective, watchful, abandoning covetousness in 
this world, constantly developing mindfulness with 
respect to body, feelings, consciousness, and 
Dhamma.® ” 


1. Vedhamissakena. 

3* Arahantship {phalasamapaUi). 

4. Attadipa viharatha attasarai^a ananiiasara^a; dhammadipd 
viharatha, dhammasarand, ananhasaraijia ’ 

5. These are the four kinds of Satipatthanas (Founda¬ 
tions of Mindfulness). Here the terra 'rfAamma is used 
in a different sense and it cannot adequately be rendered 
by one English word-as it refers to both mental and 
physical objects. 

See Satipatthana Sutta, Majjhima Nikaya No. 10. 




BUDDHA’S PARINIBBANA 


245 


“Whosoever shall live either now or after my 
death as an island unto oneself, as a refuge unto 
oneself, seeking no external refuge, with the Dham- 
ma as an island, with the Dhamma as a refuge, 
seeking no external refuge, those Bhikkhus 
shall be foremost amongst those who are intent 
on discipline.” 

Here the Buddha lays special emphasis on the 
importance of individual striving for purification 
and deliverance from the ills of life. There is no 
efficacy in praying to others or in depending on 
others. One might question why Buddhists should 
seek refuge in the Buddha, Dhamma, and the 
Sangha when the Buddha had explicitly advised 
His followers not to seek refuge in others. In 
seeking refuge in the Triple Gem (Buddha, Dham¬ 
ma and Sangha) Buddhists only regard the Buddha 
as an instructor who merely shows the Path of 
Deliverance, the Dhamma as the only way or means, 
the Sangha as the living examples of the way of 
life to be lived. By merely seeking refuge in 
them Buddhists do not consider that they would 
gain their deliverance. 

Though old and feeble the Buddha not only 
availed Himself of every opportunity to instruct 
the Bhikkhus in various ways but also regularly 
went on His rounds for alms with bowl in hand 
when there were no private invitations. One day 
as usual He went in quest of alms in Vesali and 
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after His meal went with Venerable Ananda to the 
Capala Cetiya, and, speaking of the delightfulness 
of Vesali and other shrines in the city, addressed 
the Venerable Ananda thus: 

“Whosoever has cultivated, developed, mast¬ 
ered, made a basis of, experienced, practised, 
thoroughly acquired the four Means of Accomp¬ 
lishment {Iddhipddd)' could, if he so desires, live 
for an aeon {kappaY or even a little more {kappa- 
vasesarii). The Tathagata, O Ananda, has culti¬ 
vated, developed, mastered, made a basis of, ex¬ 
perienced, practised, thoroughly acquired the 
four Means of Accomplishment. If He so desires, 
the Tathagata could remain for an aeon or even a 
little more.” 

The text adds that “even though a suggestion so 
evident and so clear was thus given by the Exalt¬ 
ed One, the Venerable Ananda was incapable of 
comprehending it so as to invite the Buddha to 
remain for an aeon for the good, benefit, and the 
happiness of the many, out of compassion for 
the world, for the good, benefit, and happiness of 
gods and men”. 


1. The four Jddhipadas are—Will {Chanda), Effort {Viriya), 
Thought {Citta), and Investigation or Wisdom {Vimamsa) 

2. Here the term kappa means the normal life-term which 
was about 100 years. Kappavasesam means an extra 
fraction of a kappa —i.e. about 120 or so. 
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The Sutta attributes the reason to the fact that 
the mind of Venerable Ananda was, at the moment, 
dominated by Mara the Evil One. 

The Buddha Announces His Death 

The Buddha appeared on earth to teach the 
seekers of Truth things as they truly are and a 
unique path for the deliverance of all ills of life. 
During His long and successful ministry He ful¬ 
filled His noble mission to the satisfaction of both 
Himself and His followers. In His eightieth year 
He felt that His work was over. He had given all 
necessary instructions to His earnest followers— 
both the householders and the homeless ones—and 
they were not only firmly established in His Teach¬ 
ings but were also capable of expounding theni 
to others. He therefore decided not to control 
the remainder of His life-span by His will-power 
and by experiencing the bliss of Arahantship. 
While residing at the Capala Cetiya the Buddha 
announced to Venerable Ananda that He would 
pass away in three months’ time. 

Venerable Ananda instantly recalled the saying 
of the Buddha and begged of Him to live for a 
kappa for the good and happiness of all. 

“Enough Ananda, beseech not the Tathagata. 
The time for making such a request is now past, 
was the Buddha’s reply. 

He then spoke on the fleeting nature of life 
and went with Venerable Ananda to the Pinnacled 
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Hall at Mahavana and requested him to assemble 
all the Bhikkhus in the neighbourhood of Vesali. 

To the assembled Bhikkhus the Buddha spoke 
as follows: 

“Whatever truths have been expounded to you 
by me, study them well, practise, cultivate and 
develop them so that this Holy life may last long 
and be perpetuated out of compassion for the 
world, for the good and happiness of the many, 
for the good and happiness of gods and men”. 

“What are those truths? They are: 

The Four Foundations of Mindfulness, 

The Four Kinds of Right Endeavour 
The Four Means of Accomplishment, 

The Five Faculties, 

The Five Powers, 

The Seven Factors of Enlightenment, and 
The Noble Eightfold Path'” 

He then gave the following final exhortation 
and publicly announced the time of His death to 
the Sangha. 

The Buddha^s Last Words 

“Behold, O Bhikkhus, now I speak to you. 
Transient are all conditioned things. Strive on 

1. These are the 37 Constituents of Enlightenment {Bodhi- 
pakkh iyadhamma) 
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with diligence.' The passing away of the Tatha- 
gata will take place before long. At the end of 
three months from now the Tathagata will pass 
away.” 

“Ripe is my age. Short is my life. Leaving 
you I shall depart. I have made myself my refuge. 
O Bhikkhus, be diligent, mindful and virtuous. 
With well-directed thoughts guard your mind. He 
who lives heedfully in this Dispensation es¬ 
cape life’s wandering and put an end to suffering.” 

Casting His last glance at Vesali, the Buddha 
went with Venerable Ananda to Bhandagama- 
and addressing the Bhikkhus said: 

Morality, concentration, wisdom and Deliverance 
supreme. 

These things were realized by the renowned 
Gotama. 

Comprehending them, the Buddha taught the 
doctrine to the disciples. 

The Teacher with sight has put an end to sorrow 
and has extinguished all passions. 


1. Vayadhamma sarhkhara, appamadena sampadetha. 

2. Paripakko vayo mayham parittaih ntarno jivitarh. 
Pahdya vo gamissdmi katarii me sarana mattano 
Appomatta satlmanto suslla hotha bhikkhavo 
Susamdhita samkappa sacittamanurakkhatha 

Yo imasmim dhammavinaye appamdtto vihessati 
Pahaya jdtisamsaram dukkhasantarh karissati. 
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The Four Great References 

Passing thence from village to village, the 
Buddha arrived at Bhoganagara and there taught 
the Four Great Citations or References {M^d- 
padesd) by means of which the Word of the Buddha 
could be tested and clarified in the following 
discourse: 

(1) A Bhikkhu may say thus—From the mouth 
of the Buddha Himself have I heard, have I re¬ 
ceived thus: ‘This is the Doctrine, this is the Dis¬ 
cipline, this is the teaching of the Master?’ His 
words should neither be accepted nor rejected. 
Without either accepting or rejecting such words, 
study thoroughly every word and syllable and then 
put them beside the Discourses (SuUa) and com¬ 
pare them with the Disciplinary Rules (Vinayd). 
If, when so compared, they do not harmonise with 
the Discourses and do not agree with the Discipli- 
na^ Rules, then you may come to the conclusion. 

Certainly this is not the word of the Exalted One, 
this has been wrongly grasped by the Bhikkhu.” 

Therefore you should reject it. 

If,_ when compared and contrasted, they har- 
monise with the Discourses and agree with the 
Disciplinary Rules you may come to the conclu- 
Mon: Certainly this is the word of the Exalted 

One, this has correctly been grasped by the 
Bhikkhu”. 

Let this be regarded as the First Great Reference. 

(2) Again a Bhikkhu may say thus—‘In such 
a monastery lives the Sangha together with leading 
Theras. From the mouth of that Sangha have 
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I heard, have I received thus: ‘This is the Doc¬ 
trine, this is the Discipline, this is the Master’s 
Teaching.’ His words should neither be accepted 
nor rejected. Without either accepting or reject¬ 
ing such words, study thoroughly every word and 
syllable and then put them beside the Discourses 
(Sutta) and compare them with the Disciplinary 
Rules (Vinayd). If, when so compared, they do 
not harmonise with the Discourses and do not 
agree with the Disciplinary Rules, then you may 
come to the conclusion: “Certainly this is not 
the word of the Exalted One, this has been wrongly 
grasped by the Bhikkhu.” 

Therefore you should reject it. 

If, when compared and contrasted, they har¬ 
monise with the Discourses and agree with the 
Disciplinary Rules, you may come to the con¬ 
clusion: “Certainly this is the word of the Ex¬ 
alted One, this has correctly been grasped by the 
Bhikkhu.” 

Let this be regarded as the second Great Re¬ 
ference. 

(3) Again a Bhikkhu may say thus—‘In such 
a monastery dwell many Theras and Bhikkhus ot 
great learning, versed in the teachings, proficient 
in the Doctrine, Vinaya. Discipline, and Matrices 
{Mdtika). From the mouth of those Theras have I 
heard, have I received thus: ‘This is the Dhamma, 
this is the Vinaya, this is the Teaching of the 
Master. His words should neither be accepted 
nor rejected. Without either accepting or reject- 
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ing such words, study thoroughly every word and 
syllable and then put them beside the Discourses 
(Sutta) and compare them with the Disciplinary 
Rules {Vinayd). If, when so compared, they do not 
harmonise with the Discourses and do not agree 
with the Disciplinary Rules, then you may come 
to the conclusion: “Certainly this is not the word 
of the Exalted One, this has been wrongly grasped 
by the Bhikkhu.” 

Therefore you should reject it. 

If, when compared and contrasted, they harmo¬ 
nise with the Suttas and agree with the Vinaya, 
then you may come to the conclusion: “Certainly 
this is the word of the Exalted One, this has been 
correctly grasped by the Bhikkhu.” 

Let this be regarded as the Third Great Re¬ 
ference. 

(4) Again a Bhikkhu may say thus—‘In such 
a monastery lives an elderly Bhikkhu of great 
gaming, versed in the teachings, proficient in the 
' Vinaya, and Matrices. From the 

mouth of that Thera have I heard, have I received 
is the Dhamma, this is the Vinaya, 
this is the Master’s Teaching.’ His words should 
neither be accepted nor rejected. Without either 
accepting or rejecting such words, study thorough¬ 
ly every word and syllable and then put them 
beside the Discourses {Sutta) and compare them 
with the Disciplinary Rules {Vinaya). If, when 
so compared, they do not harmonise with the Dis- 
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courses and do not agree with the Disciplinary 
Rules, then you may come to the conclusion: 
“Certainly this is not the word of the Exalted 
One, this has been wrongly grasped by the Bhikk- 
hu.” 

Therefore you should reject it. 

If, when compared and contrasted, they har¬ 
monise with the Suttas and agree with the Vinaya, 
then you may come to the conclusion: “Certainly 
this is the Dhamma, this is the Vinaya, this is the 
Master’s Teachings.” 

Let this be regarded as the Fourth Great 
Reference. 

These, Bhikkhus, are the Four Great References. 
The Buddha’s Last Meal 

Enlightening the disciples with such edifying 
discourses, the Buddha proceeded to Pava where 
the Buddha and His disciples were entertained by 
Cunda the smith. With great fervour Cmda pre¬ 
pared a special delicious dish called ^SVikaramad- 
dava'} As advised by the Buddha, Cunda served 
only the Buddha with the SQkarainaddava and 
buried the remainder in the ground. 

I. According to the commentary it is flesh of a boar neither 
too young nor too old, but not killed for His sake (pavat- 
tamamsd). Some say it is a kind of mushroom. It is 
also believed to be a special kind of delicious dish by that 
name, or a nutritious chemical food. See Questions of 
Milinda — Vol. 1, p. 244 and Dialogues of the Buddha 
part 2 p. 136 n. 1. 
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After the meal the Buddha suffered from an 
attack of dysentery and sharp pains came upon 
Him. Cahmy He bore them without any com¬ 
plaint. 

Though extremely weak and severely ill, the 
Buddha decided to walk to Kusinard' His last 
resting place, a distance of about three gdvutas^ 
from Pava. In the course of this last journey it is 
stated that the Buddha had to sit down in about 
twenty-five places owing to His weakness and 
illness. 

On the way He sat at the foot of a tree and 
asked Venerable Ananda to fetch some water as 
He was feeling thirsty. With difficulty Venerable 
Ananda secured some pure water from a streamlet 
which, a few moments earlier, was flowing fouled 
and turbid, stirred up by the wheels of fivehundred 
carts. 

At that time a man named Pukkusa, approached 
the Buddha, and expressed his admiration at the 
serenity of the Buddha, and, hearing a sermon 
about His imperturbability, offered Him a pair of 
robes of gold. 


I. According to the commentary the Buddha chose Kusi- 
nSrS to pass away for three reasons. First to preach the 
Mahasudassana Sutta in order to inspire people to be 
more virtuous; secondly to convert Subhadda, His last 
disciple, who could not have been converted by any other 
but Himself; thirdly to enable Dona, a brahmin, to dis¬ 
tribute His relics peacefully amongst His followers. 

2. A little more than six miles. 
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As directed by the Buddha, he robed the Buddha 
with one and Venerable Amnda with the other. 

When Venerable Ananda placed the pair of 
robes on the Buddha, to his astonishment, he found 
the skin of the Buddha exceeding bright, and said 
—‘How wonderful a thing is it. Lord and how 
marvellous, that the colour of the skin of the 
Exalted One should be so clear, so exceeding bright. 
For when I placed even this pair of robes of 
burnished gold and ready for wear on the body 
of the Exalted One, it seemed as if it had lost its 
splendour.’ 

Thereupon the Buddha explained that <m two 
occasions the colour of the skin of the Tathagata 
becomes clear and exceeding bright—namely on 
the night on which the Tathagata attains Buddha- 
hood and on the night the Tathagata passes away. 

He then pronounced that at the third watch of 
the night on that day He would pass away 
Sala Grove of the Mallas between the twin oaia 
trees, in the vicinity of Kusinara. 

Ciinda*s Meritorious Meal 

He took His last bath in the river 
and resting a while spoke thus—Now may 
happen, Jbtanda, that some one should sur^up 
remorse in Cunda the smith, saying: This is e^i 
to thee, Cunda, and loss to thee in that when tne 
Tathagata had eaten His last meal from thy 
sions, then He died.’ Any such remorse in Cunda 
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the smith should be checked by saying: ‘This is 
good to thee, Cunda, and gain to thee, in that 
when the Tathagata had eaten His last meal from 
thy provision, then He died. From the very mouth 
of the Exalted One, Cunda, have I heard, from 
His very mouth have I received this saying: ‘These 
two offerings of food are of equal fruit, and of 
equ^ profit, and of much greater fruit and of 
much greater profit than any other, and which 
are the two? The offering of food which when a 
Tathagata has eaten He attains to supreme and 
perfect insight, and the offering of food which 
when a Tathagata has eaten He passes away by 
that utter cessation in which nothing whatever 
rwnains behind—these two offerings of food are 
of equal fruit and of equal profit, and of much 
greater fruit, and of much greater profit than any 
other. There has been laid up by Cunda the smith 

to length of life, redounding 
*;p^ounding to good fortune, re- 
redounding to the inheri¬ 
tance of heaven and of sovereign power.’ In this 

checked any remorse in 

Uttering these words of consolation out of 

H “wentTo^^h^^®-?®*? ^^^t meal, 

V * *Sf the Mallas and 

asked Venerable Ananda to prepare a couch 

with the head to the north between the twin Sala 
trees. The Buddha laid Himself down on His 
right side with one leg resting on the other, mindful 
and self-possessed. 
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How the Buddha is Honoured 

Seeing the Sala trees blooming with flowers 
out of season, and other outward demonstrations 
of piety, the Buddha exhorted His disciples thus: 

“It is not thus, Ananda, that the Tathagata is 
respected, reverenced, venerated, honoured, and 
revered. Whatever Bhikkhu or Bhikkhuni, Upa- 
saka or Upasika lives in accordance with the 
Teaching, conducts himself dutifully, and acts 
righteously, it is he who respects, reverence^ 
venerates, honours, and reveres the Tathagata with 
the highest homage. Therefore, Ananda, should 
you train yourselves thus—“Let us live in accor¬ 
dance with the Teaching, dutifully conductmg 
ourselves, and acting righteously.” 

At this moment the Venerable Upavana, who 
was once attendant of the Buddha, was standing 
in front of the Buddha fanning Him. The Buddha 
asked Him to stand aside. • 

Venerable Ananda wished to know why he 
was asked to stand aside as he was very serviceable 
to the Buddha. 

The Buddha replied that Devas had assem¬ 
bled in large numbers to see the Tathag^a arid 
they were displeased because he was standmg m 
their way concealing Him. 

The Four Sacred Places 

The Buddha then spoke of four plaws, made 
sacred by His association, which faithful followers 
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should visit with reverence and awe. They are: 

1. The birthplace of the Buddha', 

2. The place where the Buddha attained 
Enlightenment^ 

3. The place where the Buddha established 
the Incomparable Wheel of Truth* (Dham’ 
macakka), and 

4. The place where the Buddha attained 
Parinibbana''. 


“And they”, added the Buddha, “who shaU 
die with a believing heart, in the course of their 
inlgnmage, will be reborn, on the dissolution of 
their body, after death, in a heavenly state.” 

Conversion of Subhadda 


At that time 


bhaddc^y was 


? wandering ascetic, named Su- 
hving at Kusinara. He heard the 


1. Lumbini on the Indian borders of Nepal. 

3 about 8 miles from the GayS station. 

4. Kusinara-modern Kasi§ -about 32 miles form Gora- 
Khpur station. 

distinguished from another 
Subhadda who entered the Order in his old age. It was 
the latter who remarked that the death of the Buddha 
was no occasion for sorrow as the Bhikkhus were free 
to do whatever they liked, without being bound by the 
injunctions of the Master. This remark of Subhadda 
prompted Venerable Kassapa to take immediate steps 
to hold a convocaion of the Dhamma and the Vinaya. 
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news that the Ascetic Gotama would attain Pari- 
nibbana in the last watch of the night. And he 
thought—I have heard grown-up and elderly 
teachers^ and their teachers, the wandering ascetics, 
say that seldom and very seldom, indeed, do Exalt¬ 
ed, Fully Enlightened Arahants arise in this world. 
Tonight in the last watch the Ascetic Gotama will 
attain Parinibbana. A doubt has arisen in me, 
and I have confidence in the Ascetic Gotama. 
Capable, indeed, is the Ascetic C7o/flma to teach the 
doctrine so that I may dispel my doubt. 

Thereupon Subhadda, the wandering ascetic, 
went to Upavattana Sala grove of the Mallas 
where the Venerable Ananda was, and approach¬ 
ing him spoke as follows: “I have heard grown¬ 
up and elderly teachers and their teachers, the 
wandering ascetics, say that seldom, and very 
seldom, indeed, do Exalted, Fully Enlightened 
Arahants arise in this world. Tonight in the last 
watch the Ascetic Gotama will attain Parini^ 
bana. A doubt has arisen in me, and I have 
dence in the Ascetic Gotama. Capable, indeed, 
is the Ascetic Gotama to teach the doctrine so 
that I may dispel my doubts. Shall I, O Ananda, 
obtain a glimpse of the Ascetic Gotama?^' 

“Enough, friend Subhadda, do not worrj^ the 
Accomplished One. The Exalted One is wearied, 
said the Venerable Ananda. 

For the second and third time Subhadda tt- 
peated his request, and for the second and third 
time Venerable Ananda replied in the same manner. 
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The Buddha_ heard the conversation between 
the Venerable Ananda and Subhadda, and address¬ 
ing Ananda, said: 

‘Nay, Ananda, do not prevent Subhadda. Let 
Subhadda, O Ananda, behold the Accomplished 
One. Whatsoever Subhadda will ask of me, all 
that will be with the desire for knowledge, and not 
to annoy me. And whatever I shall say in answer 
he will readily understand.” 


Thereupon the Venerable Ananda introduced 
Subhadda to the Buddha. 

Subhadda exchanged friendly greetings with the 
Buddha and sitting aside said: “There are these 
ascetics and priests, O Gotama, who are leaders of 
companies and congregations, who are heads of 
sects and are well-known, renowned religious 
teachers, esteemed as good men by the multitude, 
Parana Kassapa, Makkhali Gosdla, 
Kaccdyana, Sanjaya 
Belafthipt^ta, Nigantha Ndtaputta' —-have they all, 
fh*. ®y Memselyes claim, thoroughly understood 

of them under¬ 
stood. and some not?.” 

Let it be, O Subhadda! Trouble not yourself 
u an or some have realized it or not. I 

shall teach the doctrine to you. Listen and bear it 
well m mind. I shall speak.” 

“So be it, Lord!” replied Subhadda. 


1. They all flourished in the time of the Buddha. 
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The Buddha spoke as follows; 

“In whatever Dispensation there exists not the 
Noble Eightfold Path, neither is the First Samana, 
nor the Second, nor the Third, nor the Fourth to 
be found therein. In whatever Dispensation, O 
Subhadda, there exists the Noble Eightfold Path, 
there also are to be found the First Samara, the 
Second Samana. the Third Samana, the Fourth 
Samana. In this Dispensation, O Subhadda^ there 
exists the Noble Eightfold Path. 

“Here, indeed, are found the First Samana', 
the Second Samana^, the Third Samana,^ and 
the Fourth Samana. The other foreign schools 
are empty of Samajitas."* If, O Subhadda, the dis¬ 
ciples live rightly, the world would not be void of 
Arahants.* 

“My age was twenty-nine when I went forth 
as a seeker after what is good. Now one and fifty 
years are gone since I was ordained. Outside this 
fold there is not a single ascetic who acts even 
partly in accordance with this realizable doctrine.’ 

Thereupon Subhadda spoke to the Buddha as 
follows; 


1. The first Samara is the Sotapannn, Stream-Winner. 

2. The Sakadagami, Once-Returner. 

3. The Anagami, Never-Returner. 

4. The Arahant, The Worthy One, who is the Perfect Saiiu, 

5. Sunna parappavada samanehi ahnehi. Inte ca Subhadda 
bhikkhu sammd vihareyyuth a^wfino loko arahantehi 
assd’ti. 
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“Excellent, Lord, excellent! It is as if, O Lord, 
a man were to set upright that which was overturn¬ 
ed, or were to reveal that which was hidden, or 
were to point the way to one who has gone as¬ 
tray, or were to hold a lamp amidst ^e darkness, 
so that whoever has eyes may see, even so has 
the doctrine been expounded in various ways by 
the Exalted One. 

“And I, Lord, seek refuge in the Buddha, the 
Doctrine, and the Order. May I receive the Lesser 
and the Higher Ordination in the presence of the 
Exalted One”! 


“Soever, Subhadda,'' said the Buddha, “being 
atfeady committed to the other doctrines desires 
the Lesser and the Higher Ordination,^ remains on 


1 . 


P^bajjd Renunciation. This refers to the ordination 
nfw w^ch is done by donning the yellow robe 

ThJL beard%nd taking the 

SfS f samL®”** I®” Precepts. The novice is 
^rld U ® ®“‘ himself off from the 

are addressed ^ay-SS^S.”’' 

Upasampadd —This refers to the rkrAtnattnn 

&‘’'aSd is"clir.5°aTS;.“ “ 

He IS bound to observe the Patimokkha Precepts, the 
commission of any of the major offences of which in¬ 
volves ‘defeat’ and expulsion from the Order. If willing, 
he could remain as a Samanera. 

See page 106, note 1. 
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probation for four months. At the end of four 
months, the disciples approving, he is ordained 
and raised to the status of a Bhikkhu. Nevertheless, 
on understanding, 1 make individual exception.” 

Then said Subhadda: 

“If, Lord, those already committed to other 
doctrines, who desire the Lesser and the Higher 
Ordination in this Dispensation, remain on pro¬ 
bation for four months, I too will reitiain on 
probation; and after the lapse of that period, the 
disciples approving, let me be received into the 
Order and raised to the status of a Bhikkhu.” 

Thereupon the Buddha addressed Ananda and 
said: 

“Then, Ananda, you may ordain Subhadda. 

“So, be it. Lord!” replied Ananda. 

And Subhadda, the wandering ascetic, spoke 
to the Venerable Ananda as follows: 

“It is a gain to you, O Venerable Ananda\ It 
is indeed a great gain to you, for you have been 
anointed by the anointment of discipleship in tne 
presence of the Exalted One by Himself. 

1. A probation is not demanded of the Buddhist aspirant 
to ordination. 
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Subhadda received in the presence of the Buddha 
the Lesser and the Higher Ordination. 

And in no long time after his Higher Ordination, 
the Venerable Subhadda, living alone, remote 
frona men, strenuous, energetic, and resolute, rea- 
li^d, in this life itself, by his own intuitive know- 
ledge, me consummation of that incomparable 
L-ite or Holiness, and lived abiding in that state for 
the sake of which sons of noble families rightly 
kave the householder’s life for the homeless life. 
He Perceived that rebirth was ended, completed 

was the^ Holy Life-, that after this life there was 
none other. 

became one of 

of the BudSia. 

The Last Words to Ananda 

desired to know what 

they should do with the body .of the Tathagata. 

The Buddha answered. Do not enaaae vour- 
selves in honouring the remains, of the T^hagata. 

Arah^ntS?^ welfare, ^(i.e. 

weffar^ 1 yourselves to your own 

welfare. Be heedful, be strenuous, and be intent 
on your own good. There are wise warriors, wise 
brahmins, wise householders who are firm believers 
in the Tathagata. They will do honour to the 
remains of the Tathagata. 
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At the conclusion of these interesting religious 
talks Venerable Ananda went aside and stood 
weeping at the thought: ‘‘Alas! I am still a lear¬ 
ner with work yet to do. But my Master will 
finally pass away—^He who is my sympathiser”. 

The Buddha, noticing his absence, summoned 
him to His presence and exhorted him thus— 
‘‘Enough, O Ananda 1 Do not grieve, do not weep. 
Have I not already told you that we have to 
separate and divide and sever ourselves from 
everything that is dear and pleasant to us? 

“O Ananda, you have done much merit. Soon 
be freed from Defilements.” 

The Buddha then paid a tribute to Venerable 
Ananda, commenting on his salient virtues. 

After admonishing Venerable Ananda in various 
ways, the Buddha ordered him to enter Kusmara 
and inform the Mallas of the impending death oi 
the Tathagata. Mallas were duly informed, ana 
came weeping with their wives, young men, ana 
maidens, to pay their last respects to the Tathagata. 

The Last Scene 

Then the Blessed One addressed Ananda and 
said: 

“It may be, Ananda, that you will say thus; 
Without the Teacher is the Sublime Teaching. 
There is no Teacher for us.’ Nay, Ananda, you 
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^ould not think thus. Whatever Doctrine and 
Discipline have been taught and promulgated by 
me, Ananda, they will be your Teacher when I am 
gone.”' 

*u Sangha, O Ananda, if wilhng, abrogate 

tne lesser and minor rules after my death.”* 
remarked the Buddha. 


Instead of using the imperative form the Buddha 
has used the subjunctive in this connection. Had 
It been His wish that the lesser rules should be 
abohshed He could have used the imperative. 
1 he Buddha foresaw that Venerable Kassapa, pre- 
siding over the First Council, would, with the 
onsent of the Sangha, not abrogate any rule— 

subjunctive, states the com¬ 
mentator. 


mi^nr has not clearly stated what these 

come to ^ Arahants could not 

not to alter^ant^^^^?*'i?^°^^ preferred 

nor lo alter any rule but to retain all intact. 

the disciples and 

the Buddha or doubt as to 

Path or the’ ot the Order, or the 

afterwards question me, and repent not 

thrSher tofice with 

the leacher, yet we were not able to question the 


1 . 

2. 


Yo ca kho maya dhammo ca vinayo 
'vo mamaccayena sattha. 


<^a desito paiHatto so 


Aka^khamdno, Ananda sangho. mamaccayena khudda- 
nuknuddakani sikkhdpadani samuhantu\ 
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Exalted One in His presence.” When He spoke 
thus the disciples were silent. 

For the second and third time the Buddha ad¬ 
dressed the disciples in the same way. And for 
the second and third time the disciples were silent. 

Then the Buddha addressed the disciples and 
said; ‘‘Perhaps it may be out of respect for the 
Teacher that you do not question me. Let a 
friend, O disciples, intimate it to another.” 

Still the disciples were silent. 

Thereupon the Venerable Ananda spoke to the 
Buddha as follows: 

“Wonderful, Lord! Marvellous, Lord! Thus 
am I pleased with the company of disciples. There 
is not a single disciple who entertains a doubt or 
perplexity with regard to the Buddha, the 
trine, the Order, the Path and the Method. 

“You speak out of faith, Ananda, with regard 
to this matter. There is knowledge in the Tatha- 
gata, that in this company of disciples thwe is 
not a single disciple who entertains a 
perplexity with regard to the Doctrine, the 
the Path and the Method. Of these five hundred 
disciples, Ananda, he who is the last is a Strean^ 
Winner, not subject to fall but certain and destmed 
for Enlightenment.' 


1. The reference was to the Venerable Ananda, who en¬ 
couraged by those words, attained Arahantship later. 
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Lastly the Buddha addressed the disciples and 
gave His final exhortation. 

“Behold, O disciples, I exhort you. Subject to 
chwge are all component things. Strive on with 
diligence {Vayadhamma sarhkhdrd, Appamadena 
sampddethd). 

These were the last words of the Blessed One. 
The Passing Away 

The Buddha attained to the first Ecstasy (Jhana). 
Emerging from it. He attained in order to the 
second, third, and fourth Ecstasies. Emerging 
from the fourth Ecstasy, He attained to “The 
Realm of the Infinity of Space” (Akdsdnancdya- 
tana). Emerging from it He attained to “The 
Realm of the Infinity of Consciousness” (Vimd- 
pmcayatana). Emerging from it. He attained to 
e Kealm of Nothingness’^ {Akincanhdyatana), 
Emerging from it. He attained to “The Realm of 
Neither Perception nor Non-perception” (N "eva 
sanna nasannd^tana). Emerging from it. He 
a tamed to The cessation of Perceptions and 
Sensations . (Samdvedayita-Nirodha). 

Venerable Ananda, who had then not developed 
the Divine Eye, addressed Venerable Anuruddha 
and said: “O Venerable Anuruddha, the Exalted 
One has passed away.” 
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“Nay, brother Amnda, the Exalted One has 
not passed away but has attained to ‘The Cessa¬ 
tion of Perceptions and Sensations. 

Then the Buddha, emerging from “The Cessa¬ 
tion of Perceptions and Sensations”, attained to 
“The Realm of Neither Perception nor Non¬ 
perception.” Emerging from it, He attained to 
“The Realm of Nothingness.” Emerging from 
it. He attained to “The Realm of the Infinity of 
Consciousness.” Emerging from it. He attained to 
“The Realm of the Infinity of Space.” Emerging 
from it. He attained to the fourth Ecstasy. Emer¬ 
ging from it. He attained to the third Ecstasy. 
Emerging from it. He attained to the second 
Ecstasy. Emerging from it. He attaind to the 
first Ecstasy. Emerging from it. He attained to the 
second Ecstasy. Emerging from it. He attained to 
the third Ecstasy. Emerging from it. He attained 
to the fourth Ecstasy. Emerging from it, and 
immediately after, the Buddha finally passed 
away.' 


1. The death of the Buddha occurred in 543 B.C. on a 
Vesak fullmoon day. 



CHAPTER 15 


THE DHAMMA 


HE TEACHINGS OF THE BUDDHA 


What is Buddhism ? 


"This doctrine is profoui^d, hard to see, difficult to under¬ 
stand, calm, sublime, not within the sphere of logic, subtle, to be 
understood by the wise” 


MAJJHIMA NI KAY A 


Tipitaka 

The Buddha has passed away, but the sublime 
Teachmg, which He expounded during His long 
and suc^ssful ministry and which He unreservedly 
bequeathed to humanity, still exists in its pristine 


Master has left no written records 
disciples preserved them, by 
memory and transmitting them 
orally from generation to generation. 

I^eath of the Buddha, 
in the eighth year of King Ajdtasattu^s reign, 500 
pre-eminent Arahants concerned with preserving 
the purity of the Doctrine held a Convocation at 
Rajagaha to rehearse it. The Venerable Ananda 
Thera, the Buddha’s beloved attendant who had 
the special privilege and honour of hearing the 
discourses from the Buddha Himself, and the 
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Venerable Upali Thera were chosen to answer 
questions about the Dhamma {Doctrine) and the 
Vinaya {Discipline) respectively. 

This First Council compiled and arranged in its 
present form the Pali Tipi/aka, which represents 
the entire body of the Buddha’s Teaching. 

Two other Councils' of Arahants were held 100 
and 236 years later respectively, again to rehearse 
the Word of the Buddha because attempts were 
being made to pollute the pure Teaching. 

About 83 B.C., during the reign of the pious 
Simhala King Vatta Gamani Abhaya\ a Council of 
Arahants was held, and the Tipi/aka was, for the 
first time in the history of Buddhism, committed to 
writing at Aluvihara* in Ceylon. 

Thanks to the indefatigable efforts of those 
noble and foresighted Arahants, there is no room 
either now or in the future for higher critics or 
progressive scholars to adulterate the pure Teach¬ 
ing. 


1. See Mahavamsa Translation pp. 14-50. 

2. Ibid. pp. 19—50. 

3. A hamlet in the interior of Ceylon, about 24 miles from 
Kandy. This sacred rock temple is still a place of pilgn* 
mage to the Buddhists of Ceylon. Buddhagnosuppatn, 
a biography of the Great Commentator Buddhaghosa, 
states that the amount of books written on ola leaves 
when piled up would exceed the height of six elephants. 
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The voluminous Tipi/aka, which contains the 
essence of the Buddha’s Teaching, is estimated to 
be about eleven times the size of the Bible. 

The word Tipitaka' means three Baskets. They 
are the Basket of Discipline (Vinaya Pitakd), the 
Discourses {SuttaPitakcC) 2 Xidi the Basket 
of Ultimate Doctrine XAbhidhamma Pitaka). 


Vinaya Pitaka 

The Vinaya pitaka, which is regarded as the 
sheet anchor of the Holy Order, deals mainly with 
the rules and regulations of the Order of Bhikkhus 
\rnonks) and Bhikkhunis {nuns). For nearly twenty 
years after the EnUghtenment of the Buddha, no 

down for control and 
disciphne of the Sangha {Order). Subsequently as 
occasion arose, the Buddha promulgated rules for 
discipline of the Sangha. Reasons for 
tinn? Tules, their various implica- 

ceremonies of the Sangha 
torv of in the Vinaya pitaka. The his- 

from itc * ^'^^dual development of Sdsana^ 

and ministr^of account of the life 

CVml^nf Buddha, and details of the three 

teniQof additional relevant con- 

fnfinfori^tX it revealsuse- 

tomf ancient history, Indian cus¬ 

toms, ancient arts and sciences. One who reads the 


1 . Saiiiskrit—Tripitaka. 

2. Dispensation—5a.fana is the Pali term applied to the 
whole Buddhist Church. 
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Vinaya pi/aka cannot but be impressed by the 
democratic constitution of the San^a, their hold¬ 
ing of possessions in common, the exceptionally 
high moral standard of the Bhikkhus, and the 
unsurpassed administrative abilities of the Buddha, 
who anticipated even the present Parliamentary 
system. Lord Zetland writes; “And it may come as 
a surprise to many to learn that in the Assemblies 
of the Buddhists in India two thousand years and 
more ago are to be found the rudiments of our 
own Parliamentary practice of the present day.”' 

The Vinaya Pitaka consists of the following 
five books: 


1. Parajika Pali 

2. Pacittiya Pali 

3. Mahavagga Pali 

4. Cullavagga Pali 

5. Parivara Pali 


(Major Oflfences) 
Vtbhanga (Minor Offences) 
(Greater Section) 
Khandaka (Lesser Section) 

(Epitome of the Vinaya) 


Sutta Piraka 

The Sutta Pitaka consists chiefly of instructive 
discourses delivered by the Buddha to both tne 
Sangha and the laity on various occasions. A 
few discourses, expounded by disciples such as me 
Venerables Sariputta, Moggallana, and Ananaa, 
are incorporated and are accorded as much venwa- 
tion as the Word of the Buddha Himself, since they 


1, See Legacy of India. Edited by G. T. Garrat, pp, X, XI. 
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were approved by Him. Most of the sermons 
were intended mainly for the benefit of BhikJdms, 
and they deal with the Holy Life and with the 
exposition of the Doctrine. There are several 
other discourses which deal with both the material 
^d the moral progress of His lay-followers. The 
Sigawvada Sutta\ for instance, deals mainly with 
the duties of a layman. There are also a few in¬ 
teresting talks given to children. 


This Pi^aka may be compared to a book of 
prescnptions, since the discourses were expounded 
on diverse occasions to suit the temperaments of 
various persons. There may be see min gly contra¬ 
dictory statements, but they should not be mis¬ 
construed as they were uttered by the Buddha to 
Particular purpose; for instance, to the self 
would maintain silence, when 
ffive n merely foolishly inquisitive, or 

S He knew the inquirer 

to be an earnest seeker after the Truth. 

Nik§yaf"(Co/feJ?fo^^)r®'®^^ following five 

1. mgMmkaya (Collection of Long Discourses^ 

2. Majjhima Nikaya (Collection of Midd1e4en^S Discourses) 


1. Cementing on this Sutta Mrs. Rhys Davids says- 
Happy would have been the viUage or the clan on the 
banks of the Ganges where the people were full of the 
landly spirit of fellow-feeling and the noble spirit of 
justice, which breathe through these naive and simple 
sayings.” 

See Dialogues of the Buddha part III. p. 168. 
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3. Samyutta Nikaya (Collection of Kindred Sayings) 

4. Anguttara Nikaya (Collection of Gradual Sayings) 

5. Khuddaka Nikaya (Smaller Collection) 

This fifth is subdivided into fifteen books: 


1 . Khuddaka PaXha 

2. Dhammapada 

3. Udana 

4 . Itivuttaka 

5 . Sutta Nipdta 

6. Vimana Vatthu 

7. Peta Vatthu 

8. Theragatha 

9. Therlgatha 

10 . Jataka 

11. Niddesa 

12 . Paiisambhida 

13 . Apadana 

14 . Buddhavamsa 

15 . Cariya Pitaka 


(Shorter Texts) 

(The Way of Truth) 

(Paeans of Joy) 

(“Thus said” Discourses) 
(Collected Discourses) 

(Stories of Celestial Mansions) 
(Stories of Petas) 

(Psalms of the Brethren) 

(Psalms of the Sisters) 

(Birth Stories of the Bodhisatta) 
(Expositions) 

(Book on Analytical Knowledge) 
(Lives of Arahants) 

(History of the Buddha) 

(Modes of Conduct) 


Abhidhamma Pitaka 

The Abhidhamma Pifaka is the most import¬ 
ant and most interesting of the three containing 
as it does the profound philosophy of the Bud¬ 
dha’s teaching in contrast to the simpler discourses 
in the Sutta Pi/aka. Abhidhamma, the Higher 
Doctrine of the Buddha, expounds the quintessence 
of His profound teachings.' 


1. See ''The Manual of Abhidhamma" by the Author. 



276 


THE BUDDHA 


Ch. 15 


According to some scholars Abhidhamma is 
not a teaching of the Buddha, but is a later elabo¬ 
ration of scholastic monks. Tradition, however, 
attributes the nucleus of the Abhidhamma to the 
Buddha Himself. The Matikd* or Matrices of the 
Abhidhamma, such as Kusald Dhammd (Whole¬ 
some States), Akusald Dhammd (Unwholesome 
States), and Abydkatd Dhammd (Indeterminate 
States), etc., which have been elaborated in the 
SIX books {Kathdvatthu} being excluded), were 
^pounded by the Buddha. To the Venerable 
Sdriputta is assigned the honour of having ex¬ 
plained all these topics in detail. 


Whoever the great author or authors may have 
been, it has to be admitted that the Abhidhamma 
must be the product of an intellectual genius com- 
parable only to the Buddha. This is evident 
« 7 h,vi, ^ intricate and subtle Patthdna Pakarana 
relation^^^^*^^^^^ detail the various causal 


truth-seekers, Abhidhamma is an 
intellectual treat, 
ami to original thinkers 

dom^anH Stu^nts who wish to develop wis- 

life. Abhidham¬ 
ma is not a subject of fleeting interest designed for 
the superficial reader. ® 


* Note the reference to Matikd in the ParinibbSna Sutta. 
See. p. 251. 

1. Points of Controversy, the authorship of which is attributed 
to Venerable Moggaliputta Tissa who presided at the 
Third Council in the time of King Asoka. 
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Modern Psychology, limited as it is, comes 
within the scope of Abhidhamma inasmuch as it 
deals with mind, thou^ts, thought-processes, and 
mental properties; but it does not admit of a psyche 
or a soul. It teaches a psychology without a 
psyche. 

If one were to read the Abhidhamma as a 
modem text-book on psychology, one would be 
disappointed. No attempt has here been made to 
solve all the problems that confront a modem 
psychologist. 

Consciousness (Citta) is defined. Thoughts are 
analysed and classified chiefly from an ethical 
standpoint. All mental properties (Cetasikd) are 
enumerated. The composition of each type of 
consciousness is set forth in detail. How thoughts 
arise is minutely described. Bhavanga and Javana 
thought-moments, which are explained only in the 
Abhidhamma, and which have no parallel in 
modem psychology, are of special interest to 
research students in psychology. Irrelevant pro¬ 
blems that interest students and scholars, but 
have no relation to one’s Deliverance, are deliber¬ 
ately set aside. 

Matter is summarily discussed, but it has not 
been described for physicists. Fundamental umts 
of matter, material properties, source of matter, 
relationship of mind and matter are explained. 
Abhidhamma does not attempt to give a systema¬ 
tised knowledge of mind and matter. It invests 
gates these two composite factors of the so-called 
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being, to help the understanding of things as they 
truly are. A philosophy has been developed on 
those lines. Based on that philosophy, an ethical 
system has been evolved to realize the ultimate 
Goal, Nibbana. As Mrs. Rhys Davids rightly 
says: “Abhidhamma deals with (i) what we find 
(a) within, us (b) around us and of (ii) what we 
aspire to find.” 


While the Sutta Pi?aka contains the conven¬ 
tional teaching (yohara desand\ the Abhidhamma 
Pitaka contains the ultimate teaching {paramattha 
desand). 


It is generally admitted by most exponents of 
the Dhamma that a knowledge of the Abhidham- 
is essential to comprehend fully the Teachings 
of the Buddha, as it presents the key that opens 
the door of reality. 

- Pifaka is composed of the 

lollowing seven works: 


1. Dhammasangani 

2. Vibhanga 

3. Dhatukatha 

4. Puggala Pamatti 

5. Kathavatthu 

6. Yamaha 

7. PaiXhdna 


(Classification of Dhamma) 
(Divisions) 

(Discourse on Elements) 

(The Book on Individuals) 
(Points of Controversy) 

(The Book of Pairs) 

(The Book of Causal Relations) 


Is Buddhism a Philosophy? 


The sublime Dhamma, enshrined in these 
sacred texts, deals with truths and facts that can 
be tested and verified by personal experience 
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and is not concerned with theories and specula¬ 
tions, which may be accepted as profound truths 
today and thrown overboard tomorrow. The 
Buddha did not expound revolutionary philosophi¬ 
cal theories, nor did He attempt to create a new 
material science. In plain terms He explained 
both what is within and what is without, so far as it 
concerns emancipation from the ills of life, and 
revealed the unique Path of Deliverance. 

Furthermore, the Buddha did not teach all that 
He knew. On one occasion while the Buddha 
was staying in a forest. He took a handful of leaves 
and said: “O Bhikkhus, what I have taught you is 
comparable to the leaves in my hand, and what 
I have not taught you, to the leaves in the forest. 

He taugjit what He deemed was absolutely 
essential for one’s purification, and was character¬ 
istically silent on questions irrelevant to His noble 
mission. Incidentally, He forestalled many a 
modem scientist and philosopher. 

Heraclitus (500 B.C.) believed that everything 
flows {panic rhei) and that the universe is a cons¬ 
tant becoming. He taught that nothing 
everything is becoming. It was he who made tne 

famous statement that a person cannot 

the same stream twice. Pythagoras (532 B.C.; 


1. Samyutta Nikaya vol. 5, pp. 437-438, Kindred Sayings, 
part 5, p. 370. 
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taught, among other things, the theory of transmi¬ 
gration of souls. Descartes (1596-1650) declared 
the necessity of examining all phenomena at the 
bar of reasonable doubt. Spinoza (1632-1677). 
while admitting the existence of a permanent 
reality, asserted that all existence is transitory. 
In his opinion sorrow was to be conquered by 
finding an object of knowledge which is not trans¬ 
ient, not ephemeral, but is immutable, permanent, 
everlasting. Berkely (1685-1776) thought that 
the so-called atom was a metaphysical fiction, 
.ffwme (1711-1776) analysed the mind and conclud¬ 
ed that consciousness consists of fleeting mental 
states. In the view of Hegel (1770-1831) “the 
entire phenomenon is a becoming.” Schopen- 
hauer^ (1788-1860) in his “World as Will and 
mea has presented the truth of suffering and 
Western garb. Henri Bergson (1859- 
doctrine of change, and em- 
value of intuition. William James 

anH A j to a stream of consciousness 

and denied the existence of a soul. 

sienrv expounded these truths of tran- 

sorrow {dulckha), and soul-lessness 
{anatta) more than 2500 years ago. 

D philosophical teachings of the 

Buddha are to be studied, to be practised, and 
aocwe all to be realized by one’s own intuitive 
wisdom. As such the Dhamma is compared to a 
raft which enables one to cross the|pcean of life.' 


I. Majjhima Nikaya, No. 22. 




IS BUDDHISM A RELIGION ? 


281 


Buddhism, therefore, cannot strictly be called 
a philosophy because it is not merely “the love of, 
inducing the search after, wisdom.”' Nor is Bud¬ 
dhism “a hypothetical interpretation of the un¬ 
known (as in metaphysics), or of the inexactly 
known (as in ethics or political philosophy).”^ 

If by philosophy is meant “an inquiry not so 
much after certain particular facts as after the 
fundamental character of this wdrld in which we 
find ourselves, afld of the kind of life which such 
a world it behoves us to live,”^ Buddhism may 
approximate to a philosophy, but it is very much 
more comprehensive.^ 

Philosophy deals mainly with knowledge and 
is not concerned with practice; whereas Buddhism 
lays special emphasis on practice and realization. 

Is Buddhism a Religion? 

Prof. Rhys Davids writes: 

“What is meant by religion? The word, as is well-known 
is not found in languages not related to our own, and its 
derivation is uncertain. Cicero, in one passage, derived it 
from re and lego, and held that its real meaning was the repeti- 


1. Webster’s Dictionary. 

2. William Durrant, The History of Philosophy, p. 2- 

3. Webb, History of Philosophy, p- 2. 

4. * A philosophy in the sense of an epistomological systein 

which furnishes a complete reply to the question of 
the what, of the what is lifel —this is not.” (Dr. Dahlke, 
Buddhism, p. 25.) 
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tion of prayers and incantations. Another interpretation 
derives the word from re and logo, and makes its original 
sense that of attachment, of a continual binding (that is, 
no doubt to the gods). A third derivation connects the word 
with lex, and explains it as a law-abiding, scrupulously con¬ 
scientious frame of rnirid.”' 


Buddhism is not strictly a religion in the sense 
in which that word is commonly understood, for 
it is not “a system of faith and worship,” owing 
any allegiance to a supernatural God. 


Buddhism does not demand bhnd faith from 
its adherents. Hence mere belief is dethroned and 
for it is substituted ‘confidence based on know¬ 
ledge.’ It is possible for a Buddhist to entertain 
^oribts until he attains the first stage 
D iSotapatti) when all doubts about the 

Buddha, Dhamma, and the Sangha are completely 
resolved. One becomes a genuine follower of 
the Buddha only after attaining this stage.^ 


.of ^.follower of the Buddha is 
of a noted phy- 
regarding his teacher. 
Although a Buddhist seeks refuge in the Buddha as 
his incomparable guide and teacher who indicates 
the Path of Purity, he makes no servile surrender. 


1. Buddhism, p. \. 

2. An ordinary adherent may be genuine enough as a fol¬ 
lower, but he is not a sharer by realization of the 
Buddha-Dhamina. 
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A Buddhist does not t hink that he can gain purity 
merely by seeking refuge in the Buddha or by 
mere faith in Him. It is not within the power even 
of a Buddha to wash away the impurities of 
others. Strictly speaking, one can neither purify 
nor defile another. The Buddha, as Teacher, may 
be instrumental, but we ourselves are responsible 
for our purification. 

In the Dhammapada the Buddha says: 

“By oneself alone is evil done: by oneself is one defiled. 

By oneself alone is evil avoided: by oneself alone is one 

purified. 

Purity and impurity depend on oneself. 

No one can purify another," (v. 145). 

A Buddhist is not a slave to a book or to any 
individual. Nor does he sacrifice his freedom of 
thought by becoming a follower of the Buddha. 
He is at full liberty to exercise his own freewill 
and develop his knowledge even to the extent of 
attaining Buddhahood himself, for all are potential 
Buddhas. Naturally Buddhists quote the Buddha 
as their authority, but the Buddha Himself dis¬ 
carded all authority. 

Immediate realization is the sole criterion of 
truth in Buddhism. Its keynote is rational under¬ 
standing {Samma difthi). The Buddha advises 
seekers of truth not to accept anything merely on 
the authority of anotiier but to exercise their own 
reasoning and judge for themselves whether a 
thing is right or wrong. 
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On one occasion the citizens of Kesaputta, 
known as Kdlamas, approached the Buddha and 
said that many ascetics and brahmins who came 
to preach to them used to exalt their own doctrines 
and denounce those of others, and that they were 
at a loss to understand which of those worthies 
were right. 


'“Yes, O Kalamas, it is right for you to doubt, it is right 
for you to waver. In a doubtful matter, wavering has arisen,” 
remarked the Buddha and gave them the following advice 
which applies with equal force to modern rationalists as it 
did to those sceptic brahmins of yore. 


Come, O ICalamas, Do not accept anything on mere 
hearsay (i.e., thinking that thus have we heard it from a 
time). Do not accept anything by mere tradition (i.e., 
thinking that it has thus been handed down through many 
gener^ions). Do not accept anything on account of rumours 
M.e., by believing what others say without any investigation). 
Do not acc^t anything just because it accords with your 
accept anything by mere supposition. Do 
hv inference. Do not accept anything 

thin^ appearances. Do not accept any- 

Tin nnt agrees with your preconceived notions. 

pt anything merely because it seems acceptable 


The bracketed explanatory parts of the foregoing trans¬ 
lation are in accordance with the interpretations of the 
commentary and sub-commentary. The Pali text of 
this important passage is as follows- 


^^Etho tuitihc KoIq/tig, Mq QtiussctveHQ, nici parGinpctrayci, 
md itikirdya, ma piiasampaddnena, md takkahetu, md 
nayahetu, md dkdraparivitakkena, md diiXhinijjhdnak’^ 
khantiyd, md bhobborupatdya, wa samaj^o no ^orii tt 
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(i.e., should be accepted). Do not accept anything thinking 
that the ascetic is respected by us (and therefore it is right 
to accept his word.) 

“But when you know for yourselves—these things are 
immoral, these things are blameworthy, these things are 
censured by the wise, these things, when performed and 
undertaken, conduce to ruin and sorrow—then indeed do 
you reject them. 

“When you know for yourselves—these things are moral, 
these things are blameless, these things are praised by the 
wise, these things,when performed and undertaken, conduce 
to well-being and happiness—^then do you live and act accor¬ 
dingly.”' 

These wise sayings of the Buddha, uttered 
some 2500 years ago, still retain their original 
force and freshness even in this enlightened 
twentieth century. 

With a homely illustration Jnanasdrarsamuccaya 
repeats the same counsel in different words. 

‘‘'^Tapac cheddc ca nikasal svarpam iva pap^itaih _ 

Parikshya blikshavo grahyant madvaco na tu gauravat 

“As the wise test gold by burning, cutting and rubbing it 
(on a piece of touchstone), so are you to accept my words 
after examining them and not merely out of regard for me. 

The Buddha exhorted His disciple’s to seek the 
truth, and not to heed mere persuasion even by 
superior authority. 

Now, though it be admitted that there is no 
blind faith in Buddhism, one might question 


1. Anguttara Nikaya vol. i, p. 189; Kindred Sayings, part 
i, pp. 171, 172. 
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whether there is no worshipping of Buddha images 
and such like idolatry amongst Buddhists. 

Buddhists do not worship an image expecting 
worldly or spiritual favours, but pay their homage 
to what it represents. A Buddhist goes before an 
image and offers flowers and incense not to the 
image but to the Buddha. He does so as a mark 
of gratitude, reflecting on the virtues of the Buddha 
and pondering on the transiency of flowers. An 
understanding Buddhist designedly makes himself 
feel that he is in the noble presence of the Buddha, 
and thereby gains inspiration to emulate Him. 

Refemng to images, the great philospher 
count Kaiserling writes: “I know nothing more 
grand in this world than the figure of the Buddha. 

the perfect embodiment of spirituality in the 
visible domain.”' 


V? again Buddhists do not worship the Bodhi- 
anH consider it a symbol of Enlightenment, 
ana so, worthy of reverence. 


external forms of homage are 
^ amongst Buddhists, the Buddha is not 
worshipped as a God. 


These external objects of homage are not ab¬ 
solutely necessary, but they are useful and they 
help one to concentrate one’s attention. An intel¬ 
lectual could dispense with them as he could 


I. Travel Diary of a Philosopher. 
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easily focus his attention on the Buddha, and thus 
visualize Him. 

For our own good, and out of gratitude, we pay 
such homage, but what the Buddha expects from 
His disciples is not obeisance but the actual ob¬ 
servance of His teaching. 

Just before the Buddha passed away, many 
disciples came to pay their respects to Him. One 
Bhikkhu, however, remained in his cell absorbed 
in meditation. This matter was reported to the 
Buddha who summoned Him and, on enquiring 
the reason for his absence, was told: “Lord, I 
knew that Your Reverence would pass away three 
months hence, and I thought the best way of 
honouring the Teacher was by attaining Arahant- 
ship even before the decease of Your Reverence. 

The Buddha extolled the praiseworthy conduct 
of that loyal and dutiful Bhikkhu, saying: “Excel¬ 
lent, excellent! He who loves me should emulate 
this Bhikkhu. He honours me best who practises 
my teaching best.”' 

On another occasion the Buddha remarked. 
“He who sees the Dhamma sees me.”* 

Furthermore, it must be mentioned that 
are no petitionary or intercessory prayers in. Bud¬ 
dhism. However much one may pray to the Bud¬ 
dha one cannot be saved. The Buddha does not 


1. See Buddhist Legends, vol. 3. pp. 249, 250. 

2. Saihyutta Nikaya vol. 3. p. 129. 
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and cannot grant worldly favours to those who 
pray to Him. A Buddhist should not pray to be 
saved, but should rely on himself and strive with 
diligence to win his freedom and gain purity. Ad¬ 
vising His disciples not to depend on others but to 
depend on oneself and to be self-reliant, the 
Buddha says: 


Tumhehi kiccam dtapparh akkhdtdro tathdgata} 
btnving should be done by yourselves. The 
Tathagatas are teachers.” 


The Buddha not only speaks of the futility of 
disparages a slave mentality. In- 
stead of praj^rs the Buddha emphasizes the impor- 
aiwe of meditation that promotes self-discipline, 
self-purification and self-enli^ten- 
^ tonic both to the mind and 
neart. Meditation is the essence of Buddhism. 


^ost other reli- 

Buddhi«!TTwi^®^^^i5^°^ obeyed and feared. 
Buddhism denies the existence of a supernatural 


1 . 

2 . 


Dhammapada v. 276. 

?aS^not*an^irdlfp“ ^Canon'Sfrankly ^nfess 
Churchman—Scpt. 1924^ p 347 ”' Streeter in Modern 

“I do not understand how’ inen ^ 1 

Ihey a» convinced there is aTteS^J 
Rev. C. Beard, Reformation, p. 419 
Sir Radhakrishnan states—“Prayers take the character 
ot private communications, selfish bargaining with God. 
It seeks for objects of earthly ambitions and inflames 
the sense of self. Meditation on the other hand is self¬ 
change.” 
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power, conceived as an Almighty Being or a cause¬ 
less force. There are no Divine revelations nor 
Divine messengers or prophets. A Buddhist is 
therefore not subservient to any higher super¬ 
natural power which controls his destinies and 
which arbitrarily rewards and punishes. Since 
Buddhists do not believe in revelations of a Divine 
Being, Buddhism does not claim the monopoly of 
truth and does not condemn any other reli^on. 
“Intolerance is the greatest enemy of religion”. 
With His characteristic tolerance, the Buddha 
advised His disciples not to get angry, discontented, 
or displeased even when others spoke ill of Him, 
or of His Teaching, or of His Order. “If you 
do so,” the Buddha said, “you will not only bring 
yourselves into danger of spiritual loss, but 
you will not be able to judge whether what they 
say is correct or not correct”—a most enlightened 
sentiment. Denouncing unfair criticism of other 
faiths, the Buddha states: “It is as a man who 
looks up and spits at heaven—^the spittle does not 
soil the heaven, but it comes back and defiles his 
own person.”' 

Buddhism expounds no dogmas that one must 
blindly believe, no creeds that one must accept on 
good faith without reasoning, no superstitious 
rites and ceremonies to be observed for formm 
entry into the fold, no meaningless sacrifices and 
penances for one’s purification. 


1. See Sri Radhakrishnan, Gautama the Buddha. 
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Buddhism cannot, therefore, be strictly called 
a religion, because it is neither a system of faith 
and worship, nor “the outward act or form by 
which men indicate their recognition of the existence 
of a God or Gods having power over their own 
destiny to whom obedience, service, and honour 
are due.”' 


Karl Marx said: “Religion is the soul of soul¬ 
less conditions, the heart of a heartless world, the 
opium of the people.” Buddhism is, not such a 
religion, for all Buddhist nations grew up in the 
cradle of Buddhism and their present cultural 
acwancement is clearly due mainly to the benign- 
influence of the teachings of the Buddha. 


However, if, by reli^on, is meant “a teaching 
which takes a view of life that is more than super- 
hcial, a teaching which looks into life and not 
merely at it, a teaching which furnishes men with a 
guide to conduct that is in accord with this in-look, 
enables those who give it heed to 

serenity,-’^ 

^y®te*n of dehverance from the ills of life, 
then certainly Buddhism is a religion of rehgions.^ 


I. Webster’s Dictionary. 

Stef" Maf ■Ifs'l: ^ Ncws-Va»k 

arguing What Buddhism is, writes— 
With this, sentence of condemnation is passed upon 
Buddhism as a religion. Religion, in the ordinary sense 
as that which points beyond this life to one essentially 
different, it cannot be.” 

Buddhism and its Place in the Mental World, p. 27. 
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Is Buddhism an Ethical System? 

Buddhism contains an excellent moral code, 
including one for the monks and another for the 
laity, but it is much more than an ordinary moral 
teaching. 

Morality (sUa) is only the preliminary stage 
and is a means to an end, but not an end in itself. 
Though absolutely essential, it alone does not lead 
to one’s Deliverance or perfect purity. It is only 
the first stage on the Path of Purity. Beyond 
morality is wisdom {pama). The base of Bud¬ 
dhism is morality, and wisdom is its apex. As the 
pair of wings of a bird are these two complemen¬ 
tary virtues. Wisdom is like unto man’s eyes; 
morality is like unto his feet. One of the appella¬ 
tives of the Buddha is Vijjacaranasampanna- 
endowed with wisdom and conduct. 

Of the Four Noble Truths that form the founda¬ 
tion of Buddhism, the first three represent the 
philosophy of the Buddha’s teaching; the fourth 
the ethics of Buddhism based on that philosophy. 

Morality in Buddhism is not founded on any 
doubtful divine revelation, nor is it the ingenious 
invention of an exceptional mind, but it is a rationm 
and practical code based on verifiable facts ana 
individual experience. In the opinion of Prot. 
Max Muller the Buddhist moral code is oneot the 
most perfect which the world has ever known. 

Prof. Rhys Davids says: “Buddhist or no Bud¬ 
dhist I have examined every one of the great 
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religious systems of the world; and in none of 
those have I found anything to surpass in beauty 
and comprehensiveness the Noble Eightfold Path 
of the Buddha. I am content to shape my life 
according to that path.” 

it interesting to note that according to 
Buddhism there are deeds which are ethically 
good and bad, deeds which are neither good nor 
A A “66ds which tend to the ceasing of all 
deeds. Good deeds are essential for one’s emanci- 
pation, Ibut when once the ultimate goal of the 

Holy Life is attained, one transcends both good 
and evil. 


The Buddha says: “Righteous things {dham- 
have to give up: how much more the 
unrighteous things {adhammd):'^ 

associated with attachment 
That delusion {jnolui) is evil, 

ment is associated with non-attach- 

a Stainless One, 

botTloSd 8one beyond 

he k not mean that 

i'*® activity is 

nath hi I, ^ I" Others to tread the 

path he has trodden himself. His deeds ordinarily 

accepted as good, lack creative power as regards 


1. Majjhima NikSya, Sutta No. 22. 
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himself. Unlike the actions of a worldling his 
actions do not react on himself as a Kammic 
effect. 

His actions, in Pali, are called kiriya (func¬ 
tional). Purest gold cannot further be purified. 

The mental states of the four types of supra- 
mundane Path consciousness, namely, Sotapatti 
(Stream-Winner), Sakaddgdmi (Once-Returner), 
Andgdmi (Non-Returner) and Arahatta (Worthy), 
though wholesome (kusala), do not tend to accu¬ 
mulate fresh Kamma, but, on the contrary, tend 
to the gradual cessation of the individual flux of 
becoming, and therewith to the gradual cessation 
of good and evil deeds. In these types of su^pra- 
mundane consciousness the wisdom factor {pannd), 
which tends to destroy the roots of Kamma, is 
predominant; while in the mundane types of 
consciousness volition (cetand) which produces 
Kammic activities is predominant. 

What is the criterion of morality according to 
Buddhism? 

The answer is found in the admonition given 
by the Buddha to young Sama^iera Rdhula. 

“If there is a deed, Rahula, you wish to do, reflect thus. 
Is this deed conducive to my harm, or to others’ harm, or 
to that of both? Then is this a bad deed entailing suffering. 
From such a deed you must resist. 

“If there is a deed you wish to do, reflect thus: Is this 
deed not conducive to my harm, nor to others’ harm, nor to 



294 


THE DHAMMA 


Ch. 15 


that of both? Then is this a good deed entailing happiness. 
Such a deed you must do again and again.'*' 

In assessing morality a Buddhist takes into consideration 
the interests both of himself and others—animals not ex¬ 
cluded. 

“ Karaniya Metta Sutta the Buddha exhorts: 

As the mother protects her only child even at 
me risk of her own life; even so let one cultivate 
boundless thoughts of loving-kindness towards 
all beings.”^ 

The Dhammapada states: 

fear punishment, to all life is dear. Com¬ 
paring others with oneself, let one neither hurt 
nor kill.”^ 


To understand the exceptionally high standard 
ot morality the Buddha expects from His ideal 
oiiowere, one must carefully read the Dhamma- 
Pada, Sigalovada Sutta, Vyagghapajja Sutta, 

Sutta, Parabhava Sutta, 
Vasala Sutta, Dhammika Sutta, etc. 

sv^en^ teaching it excels all other ethical 

n^o?The 

^ philosophy, in 

another sense it is the philosophy of philosophies. 


h Majjhima Nikaya, Rahulovada Sutta, No 61 
See pp. 130-133. 

2. Sutta Nipata 

3. V. 129 


WHAT BUDDHISM IS 


295 


In one sense Buddhism is not a religion, in 
another sense it is the religion of religions. 

What Buddhism is 

Buddhism is neither a metaphysical path nor 
a ritualistic path. 

It is neither sceptical nor dogmatic. 

It is neither eternalism nor nihilism. 

It is neither self-mortification nor self-indul¬ 
gence. 

It is neither pessimism nor optimism but realism. 

It is neither absolutely this-worldly nor other¬ 
worldly. 

It is not extravert but introvert. 

It is not theo-centric but homo-centric. 

It Is a unique Path of Enlightenment. 

The original Pali term for Buddhism is Dhamtna, 
which, literally, means that which upholds or 
sustains (him who acts in conformity with us 
principles and thus prevents him from falling mt 
woeful states). There is no proper Enghsh equi¬ 
valent that exactly conveys the meamng ot tne 
Pali term. 

The Dhamma is that which really is. It is the 
Doctrine of Reality. It is a Means of 
from suffering and Deliverance itself. Whether 
the Buddhas arise or not the Dhamma exists irom 
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all eternity. It is a Buddha that realizes this Dham- 
ma, which ever lies hidden from the ignorant 
eyes of men, till He, an Enlightened One, comes 
and compassionately reveals it to the world. 


Whether the Tathagatas appear or not, O Bhikkhus, it 
remains a fact, an established principle, a natural law that all 
~ u transient {anicca), sorrowful (dukkha) 

soulless (anatta). This fact the Tatha- 
“ntierstands and when He has realized and 
announces, teaches, proclaims, establishes, 
’ analyses, and makes it clear, that all conditoned 
less”' ^*^® sorrowful, and that everything is soul- 


“rJL S® Nikaya the Buddha says: 

Buddha teach, namely, 
suttenng and the cessation of suffering.”^ 

This is the Doctrine of Reality. 

O Bhikkhus, the mighty 

O flavour of salt, even so, 

flavour of one flavour, the 

navour of Deliverance (Vimutti).’^^ 

This is the Means of Deliverance. 

fro^^oneself”^!?^^*”"'^ something apart 

and is tnIf; ^ r ^lependent on oneself 

Buddha‘exh'mf “‘='' •"* 


1 . Anguttara Nikaya Part 1, p. 286. 

2. Majjhima Nikaya Vol. I, p. 140 No. 22. 

3. P, 67, 
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^'Attadipa viharathaattapatisarand”' —^Abide with 
oneself as an island, with oneself as a refuge. 

Dhammadipd viharatha, dhamma patisarand, 
fCdnna patisarand —^Abide with the Dhamma as an 
island, with the Dhamma as a refuge. Seek not for 
external refuge.^ 


1. Parinibbana Sutta; see chapter 14. 

2. Ibid. 


CHAPTER 16 


SOME SALIENT CHARACTERISTICS 
OF BUDDHISM 


“ Well expounded is the Dhanima by the Exalted 
One, to be self-realized, with immediate fruit, 
inviting investigation, leading on to Nibbdna, 
to be comprehended by the wise, each for himself" 

MAJJHIMA NIKAYA 


Foundations of Buddhism 

four Noble Truths, which the Buddha 
Himseit discovered and revealed to the world, are 
the chief characteristics and the unshakable foun¬ 
dations of Buddhism. 


R.Zi/it?- suffering (the raison d'etre of 

cause, i.e., craving, its end, i.e., 

and th^Middle^r”' buddhism), 

‘■^present the philosophy of 

of Buddhism ^ ^urth represents the ethics 
of Buddhism, m accordance with that philosophy. 

/i?“ R comprise the 

hrtdv Buddha are dependent on this 

body Itself. They are incontrovertible facts whol¬ 
ly associated with man and other beings. 

Whether the Buddhas arise or not these Truths 
exist in the universe. It is the Buddhas that 
reveal them to the world. 
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Buddhism rests on the pivot of suffering. 
Although Buddhism emphasizes the existence of 
suffering yet it does not follow that Buddhism is a 
pessimistic religion. On the contrary it is neither 
totally pessimistic nor totally optimistic but rea¬ 
listic. One would be justified in calling the Buddha 
a pessimist if He had merely emphasized the truth 
of suffering without suggesting a means to end 
suffering and gain eternal happiness. The Bud¬ 
dha perceived the universality of sorrow and pres¬ 
cribed a remedy for this universal sickness of 
humanity. The highest conceivable happiness, 
according to the Buddha, is Nibbana, which is 
the total extinction of suffering. 

The Author of the article on “Pessimism” in 
the Encyclopaedia Britannica writes: 

“Pessimism denotes an attitude of hopelessness towards 
life, a vague general opinion that pain and evil predominate 
in human affairs. The original doctrine of the Buddha is in 
fact as optimistic as any optimism of the West. To call it 
‘pessimism’ is merely to apply to it a characteristically 
Western Principle according to which happiness is 
impossible without personality. The true Buddhist looks 
forward with enthusiasm to absorption into eternal Bliss. 


Happiness 

The Buddha does not expect His followers to be 
constantly brooding on the ills of life and so make 
their lives unhappy. 

Joy {piti) has to be cultivated by every 
as one of the essentials or prerequisites of Enlight¬ 
enment. In the opinion of many unbiased writers, 
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Buddhists are reputed to be the happiest jseople in 
the whole world. They have no inferiority com¬ 
plex that they are wretched sinners. 

The menibers of the Noble Order, who lead 
the Holy Life in the fullest possible manner, are 
perhaps the happiest persons. *^^Aho sukharh, aho 
Oh, happy indeed! Oh, happy indeed! 
“We shall be living in Joy”—are some of the oft- 
repeated favourite sayings of His followers. 

One day a certain deity approached the Buddha 
and questioned Him thus: 


in the forest make their wonted haunt — 
The saintly livers of the holy life— 

*^ho by one daily meal do break their fast: 

Jell me how look they so serene of hue?'^^ 

The Buddha replied; 


T/rey make no lamentation o'er the past, 
yearn not after that which is not come, 
y what now is do they maintain themselves; 
ence comes it that they look serene of hue,"^ 

wifh^rw?«^ Btukkhus live in the eternal present 
with no worries about either the past or theTuture. 

Causal Law in Terms of Happiness 

In the Sawzyutta Nikaya is found an interesting 
interpretation of the Dependent Origination {Pa- 
ticca Samuppada) in terms of happiness. The 
Buddha says: 


J. Kindred Sayings, part 1, pp. 7, 8. 
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“Suffering leads to Confidence (Sadclha); Confidence 
to Rapture (Pamojja); Rapture to Joy (Piti); Joy to Tran¬ 
quillity (Passaddlii); Tranquillity to Happiness (Sukha); 
Happiness to Concentration {Santadhi); Concentration to 
Knowledge and Vision of things as they truly are {Yatha- 
bhutanairfadassana ); the Knowledge and Vision of things as 
they truly are to Repulsion {Nibbidd); Repulsion to Non¬ 
attachment (Virdga); Non-attachment to Deliverance 
{Vimutti); Deliverance to the Extinction of Passions 
{Khaye-Nd^a); i. e., to Arahantship.”' 

This important passage clearly indicates how 
suffering can lead to happiness and ultimately to 
Sainthood. 

Tolerance of Buddhism 

No blind faith is necessary to understand these 
four Noble Truths. The first two Truths, which 
are mundane (Jokiya), can be experienced by world¬ 
lings, themselves. The second two Truths, which 
are supramundane (lokuttara) can be experienced 
by attaining Saintship. 

It is on the bed-rock of these facts, which 
could be verified by personal experience and tested 
by anybody, that the Buddha-Dhamma is built, 
and not on the fear of the unknown. Buddhism is 
therefore rational and intensely practical. 

In the Dhamma there is nothing that is 
tical or irrational. The Buddha practised what 
He taught; He taught what He practised. What 
He most emphasizes in His teaching is practice, toi 


1. Sariiyutta Nikaya, vol. ii, p. 32; Kindred Sayings, part it, 
p. 27. 
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creeds alone cannot purify a person. 

The Dhammapada states: 

“Though much he recites the Scared Texts but acts not 
accord^ingly, that heedless man is like a cow-herd who counts 
others’ kine; he has no share in the blessings of a recluse,” 


A rational and practical system cannot contain 
any mysterious or esoteric doctrine. In the Pari- 
mbbana Sutta the Buddha emphatically declares: 


I have taught the truth without making any distinction 
between esoteric and exoteric doctrine; for in respect of the 
nuth lathagata has no such thing as the closed fist of 
teacher who keeps something back.” 


*1 and abdhiram are the words used by 

the BucWha. If the Buddha had thought—“This 
much of my doctrine I will not teach others,” or 
tjniy this much of my doctrine I will teach others,” 
e would have fallen into the category of teachers 
""^osed fist. If the Buddha had 
thought— To these persons I will teach” or “To 
ese persons I will not teach”—the Buddha would 
inner circle and outer circle. The 
Buddha makes no such distinction.' 


With respect to secret doctrines the Buddha 
says in the Anguttara Nikaya. 

O disciples, there are three to whom secrecy belongs and 
not openness. Who are they? Secrecy belongs to women, 
not openness; secrecy belongs to priestly wisdom, not open¬ 
ness; secrecy belongs to false doctrine not openness. The 


1. See p. 243. 

2. Part I, p. 261. 
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doctrines and rules proclaimed by the perfect Buddha shine 
before all the world and not in secret.” 


It is true that the Buddha had not expressed 
His view about some problems that perplex man¬ 
kind. He was characteristically silent on these 
controversial subjects because they were irrelevant 
to His noble mission and unessential to one’s 
Emancipation. 

On a certain occasion a certain Bhikkhu, named 
Malunkyaputta, approached the Buddha and im¬ 
patiently demanded an immediate solution or 
some speculative problems on the threat of dis¬ 
carding the robe forthwith. 


“Lord,” he said, “these theories have not been elucidated, 
have been set aside, and rejected by the Exalted one 
whether the world is eternal or not eternal; whether ine 
world is finite or infinite; whether the life-pnnciple (jiy j 
is the same as the body or whether the life-prmciple is o 
and the body is another; whether the Tathagata, after aeai , 
is or is not; whether the Tathagata, after death both s an 
is not; whether the Tathagata, after death neither is no 
is not.”' 


The Buddha advised him not to waste time 
and energy over such idle speculation whicn was. 
detrimental to moral progress. 


“It is as if a person were pierced by an ^ 

smeared with poison and he should say to the ^ . 

wants to extract it: I shall not allow the arrow to be extraw 
until I know the details of the person who wounded , 
the nature of the arrow with which I was pierced, etc. i n 


I. Majjhima Nikaya, CQla Malunkya Sutta, No. 63. 
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person would die before this would ever be known by him. 
In the same way that person would die before these questions 
had ever been elucidated.” 

The solving of these metaphysical questions 
did not lead to aversion, passionlessness, enlight¬ 
enment, or Nibbana. 

. another occasion when His disciples sought 
information about these points He silenced them 
by citing the parable of the elephant and blind 
men.* 


An elephant was presented to some blind men 
to describe what it looked like. Those who 
touched the different parts of the elephant’s body 
expressed their own peculiar ideas about the ele^ 
phant. They argued amongst themselves and their 
arguments naturally ended in a quarrel. 


Useless speculations that do not tend to Eman- 
merely gratify curiosity, the 
uddha dismisses with His characteristic silence. 

profess to provide an ex- 
lems that philosophical prob- 

whh idS clf ^ Neither does it deal 

tend to j ^^^orisings that do not 

Joecifir a practical and 

uSfh ^ f cessation of suffering—and 
whh that goal in view all irrelevant side issues 
are completely^ set aside. Nevertheless, every 
encouragement is given to keen investigation into 
the real nature of life. 


I. See Udana, vi, p. 4; Woodward, Some Sayings of the 
Buddha, pp. 287, 288. 
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No coercions, persecutions, or fanaticisms play 
any part in Buddhism. To the unique credit of 
Buddhism it must be said that throughout its 
peaceful march of 2500 years no drop of blood has 
been shed in the name of the Buddha, no mighty 
monarch has wielded his powerful sword to pro¬ 
pagate the Dhamma, and no conversion has been 
made either by force or by repulsive methods. 
Yet the Buddha was the first and the greatest mis¬ 
sionary that lived on earth. Buddhism has spread, 
and is still spreading rapidly throughout the world, 
and is making peaceful penetration to all countries 
mainly owing to the intrinsic merit and unsurpas¬ 
sing beauty of its teachings and not at all with the 
aid of Imperialism, militarism or any other in¬ 
direct proselytising agencies. 

Aldous Huxley—writes.—“Alone of all the great world 
religions Buddhism made its way without persecution, cen¬ 
sorship or inquisition. In all these respects its record is 
enormously superior to that of Christianity, which made 
its way among people wedded to materialism and which was 
able to justify the bloodthirsty tendencies of its 
by an appeal to savage bronze-age literature of the Old 
Testament.” 

Lord Russell remarks: “Of the great religions 
of history, I prefer Buddhism, especially 
earliest forms; because it has had the smallest 
element of persecution.” 

In the name of the Buddha no sacred place was 
reddened with the blood of innocent women, no 
sincere thinkers were burnt alive, and there was 
no merciless roasting of heretics. 
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Buddhism which teaches nothing mysterious 
does not speak of miracles. The Buddha no 
doubt possessed supernormal powers as a result 
of His mental culture, but He did not perform 
miracles. Yamaka Patihariya} for instance, erro¬ 
neously rendered '‘Twin Miracle,” is a psychic 
phenomenon which only a Buddha can perform. 
In this particular case, by His psychic powers. He 
makes fire and water issue from the pores of the 
body simultaneously. 

Buddhism appeals more to the intellect than 
to the emotion. It is concerned more with the 
character of the devotees than with their numerical 
strength. 


occasion Upali the millionaire, a follower 
ot Nigan/ha Nataputta, approached the Buddha 
pleased with the Buddha’s exposition 
ot the Dhamma that he instantly expressed his 
n ^ follower of the Buddha. But 

n saying—“Of a verity, 

It is well^^frt^*^’ ^ thorough investigation. 

LkeTlhn-'^ ^distinguished man like you to 
make a thorough investigation.” 

Overwhelmed with joy at this 
unexpected utterance of the Buddha, said: 

fntirtvJrc t>ecome a follower of another teacher, his 

followers vyould have taken me round the streets in process¬ 
ion proclaiming that such and such a millionaire had re¬ 
nounced his former religion and had embraced theirs. But. 
Lord, you advise me to investigate further. The more pleased 


I. See p. 120. 
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am I with this salutary advice of yours. And he appreciatively 
repeated—for the second time I seek refuge in the Buddha, 
the Dhamma, and the Sangha.” 

Though he became a Buddhist by conviction, 
the Buddha, quite in keeping with His boundless 
compassion and perfect tolerance, advised him to 
support his former religious teacher in accordance 
with his practice. 

Exhorting all seekers of truth not to be 
influenced by external authorities or by mere per¬ 
suasions, the Buddha even went to the extent of 
requesting His disciples not to bow down submis¬ 
sively to superior authority. 

Buddhism is saturated with this spirit of free 
inquiry and complete tolerance. It is the teaching 
of the open mind and the sympathetic heart which, 
lighting and warming the whole universe with its 
twin rays of wisdom and compassion, sheds its 
genial glow on every being struggling in the ocean 
of birth and death. 

So compassionate and tolerant was the Buddha 
that He did not exercise His power to give com¬ 
mandments to His lay-followers. Instead of using 
the Imperative—Thou shalt or thou shalt not— 
He says—It behoves vou to do this, it behoves 
you not to do this. 

The ordinary precepts which Buddhists are 
expected to observe are not commandments but 
modes of discipline (sikkhapada) which they take 
of their own accord. 
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This tolerance and sympathy the Buddha ex¬ 
tended to men, women, and all living beings. 

Buddhism and Caste 

It was the Buddha who, for the first time in 
the known history of mankind, attempted to abo¬ 
lish slavery and “invented the higher morality and 
the idea of the brotherhood of the entire human 
race and in striking terms condemned” the de¬ 
grading caste-system which was firmly rooted. 
In Indian Society at that time. The Buddha 
declared: 


“Bj; birth is not one an outcast, 
By birth is not one a brahmin. 
By deeds is one an outcast. 

By deeds is one a brahmin.’’^' 


Vase/^a Sutta^ relates that two young brah- 
mns had a discussion with regard to what cons¬ 
titutes a brahmin. One maintained that birth 
made a brahmin, while the other contended that 
brahmin. As neither could con- 

matter to ?he“BudJha.^ *° 


fhrSr approagied the Buddha and presented 
their case before Him. 

The Buddha at first reminded the questioners 
that although in the case of plants, insects, qua¬ 
drupeds, serpents, fishes and birds there are 


1. Sutta Nipata—Vasala Sutta. 

2. Ibid, p. 115. 
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many species and marks by which they could be 
distinguished, yet in the case of men there are no 
such species and marks. Then He explained how 
men differentiated themselves according to their 
various occupations. In conclusion the Buddha 
commented: 

“Birth makes no brahmin, nor non-brahmin 
makes; 

’Tis life and doing that mould the brahmin true. 
Their lives mould farmers, tradesmen, merchants 
serfs; 

Their lives mould robbers, soldiers, chaplains, 
kings:' 

Another interesting dialogue concerning this 
problem of caste appears in theMadhura Sutta.' 
The King of Madhura makes the following report 
to the Venerable Kaccana. 

“The brahmins say thus, Kaccana. ‘The brahmins arc 
the most distinguished of the four divisions into which the 

people are classified; every other division is inferior. The 

brahmins alone are accounted pure, not those who are not 
brahmins. The brahmins are the legitimate sons of Brahma, 
born from his mouth, specially made by him, heirs of Brahma. 
What do you. Sir, say to this?” 

The Venerable Kaccana replied that it was an 
empty assertion and pointed out how a wealthy 
person could employ as his servant a member of 
any class or caste and how a vicious person could 
be born in a woeful state and a virtuous person in 


I. Majjhima Nikaya, Vol. ii, pp.83-90. 
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a blissful state despite their particular castes, 
adding that a criminal, irrespective of his caste, 
would be punished for his crime. He emphasized 
the fact that all joining the Order receive equal 
honour and reverence without any discrimination. 

According to Buddhism caste or colour does 
not preclude one from becoming an adherent of the 
Buddha or from entering the noble Order of the 
Sangha where all are treated as Ariyas. Fisher¬ 
men, scavengers, courtesans, together with warri¬ 
ors and brahmins, were freely admitted into the 
Order and were also given positions of rank. 


Upali, the barber, was made, in preference to 
all others, chief disciple in matters pertaining to 
the Vinaya discipline. Sunita, who was honoured 
by Kings and nobles as an Arahant, was a timid 
scavenger. The philosophic Sati was the son of a 
nsherman The courtesan Ambapdli joined the 
1 attained Arahantship. Rajjumala, who 

was converted by the Buddha as she was about to 
suicide, was a slave girl. So was Puma 
to spend a rainy season was 
accepted by the Buddha in preference to that of 
the millionaire Andthapindika, her own master. 
Subhd was the daughter of a smith. Cdpd was 
the daughter of a deer-stalker. Such instances 
could be multiplied from the books to show that 


portals of Buddhism were wide open to all without 
any distinction. 
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The Buddha provided equal opportunities for 
all and raised, rather than lowered, the status of 
people. 

In Buddhism one finds milk for the babe and 
meat for the strong, and it appeals equally to 
both the rich and the poor. 

Buddhism and Women 

It was also the Buddha who raised the status of 
women and brought them to a realization of their 
importance to society. 

Before the advent of the Buddha women in 
India were not held in high esteem. One Indian 
writer, Hemacandra, looked down upon wonien 
as “the torch lighting the way to hell — Naraka- 
margadvdrasya dipika. 

The Buddha did not humiliate women, but only 
regarded them as feeble by nature. He saw the 
innate good of both men and women and as^gned 
to them their due places in His teaching. Sex is 
no barrier for purification or service. 

Sometimes the Pali term used to connote women 
is mdtugdma which means ‘mother-folk or so¬ 
ciety of mothers.’ As a mother a woman holds 
an honourable place in Buddhism. The mother is 
regarded as a convenient ladder to^ ascend to 
heaven, and a wife is regarded as the ‘best friend 
{paramd sakhd) of the husband. 
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Although at first the Buddha refused to admit 
women into the Order on reasonable grounds, yet 
later He yielded to the entreaties of Venerable 
Ananda and His foster-mother, Mahd Pajdpati 
Gotaml and founded the Order of Bhikkhunis 
{Nuns). It was the Buddha who thus founded the 
first society for women with rules and regulations. 


Just as Arahants Sdriputfa and Moggalldna were 

g»ade the two chief disciples in the Order of 

Bnikkhu^ the oldest democratically constituted 

celibate Order, even so the Arahants Khemd and 

Uppalavaprid were made the two chief female 

disciples in the Order of Bhikkhunis. Many other 

mmale disciples, too, were named by the Buddha 

Himself as amongst most distinguished and pious 

the Vajjis, too, freedom to 

regarded as one of the causes that led 

RiiHriho P*’®^Perity. Before the advent of the 

?nH sufficient freedom 

Opportunity to exhibit 

ffiSf Tn iLirV^^^i-^'^P^hilities and their mental 

hirth ir ^till seen today, the 

unwelcome * u ^ was considered an 

unwelcome and cumbersome addition. 


On one occasion while the Buddha was con¬ 
versing with King Kosala, a messenger came and 
informed the King that a daughter was born unto 
him. Hearing it, the King was naturally dis¬ 
pleased. But the Buddha comforted and stimula¬ 
ted him, saying; 
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“A woman child, O Lord of men, may prove 

Even a better offspring than a male.”' 

To women who were placed under various dis¬ 
abilities before the appearance of the Buddha, 
the establishment of the Order of Bhikkhunis was 
certainly a blessing. In this Order queens, princes¬ 
ses, daughters of noble families, widows, bereaved 
mothers, helpless women, courtesans—all despite 
their caste or rank met on a common footing, 
enjoyed perfect consolation and peace, and breath¬ 
ed that free atmosphere which was denied to 
those cloistered in cottages and palatial mansions. 
Many, who otherwise would have fallen into 
oblivion, distinguished themselves in various ways 
and gained their emancipation by seeking refuge 
in the Order. 

Khemd, the first chief female disciple, was the 
beautiful consort of King Bimbisara. She was 
at first reluctant to see the Buddha as she heard 
that the Buddha used to refer to external beauty 
in disparaging terms. One day she paid a casual 
visit to the monastery merely to enjoy the scenes 
of the place. Gradually she was attracted to th^ 
hall where the Buddha was preaching, 
Buddha, who read her thoughts, created by His 
psychic powers a handsome young lady, standing 
aside fanning Him. Khemd was admiring her 
beauty. The Buddha made this created image 
change from youth to middle age and old age. 


1. Kindred Sayings, part I, p. 111. See p. 202. 
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till it finally fell on the ground with broken teeth, 
grey hair, and wrinkled skin. Then only did she 
realize the vanity of external beauty and the 
fleeting nature of life. She thought: 

“Has such a body come to be wrecked like that? 
Then SO will my body also/** 


The Buddha read her mind and said: 

“They who are slaves to lust drift down the stream. 

Like to a spider gliding down the web 
He of himself wrought. But the released. 

Who all their bonds have snapt in twain, 

Wim thoughts elsewhere intent, forsake the world. 

And all delight in sense put far away/’* 

Kherna attained Arahantship and with the king’s 
consent entered the Order. She was ranked fore¬ 
most in Insight amongst the Bhikkhunis. 


children, husband, 
parents and brother, under very tragic circums- 
attracted to the Buddha’s presence 
^i^aring the Buddha’s sooth- 
flnH ’ stage of Sainthood 

Order. Qne day, as she was 
washii^ her feet she noticed how first the water 
trickled a little w^ and subsided, the second time 
it flowed a little further and subsided, and the 
third time it flowed still further and subsided. 
“Even so do mortals die,” she pondered, “either in 
childhood, or in middle age, or when old.” The 


J. Psalms of the Sisters —p.. 82. 



BUDDHISM AND WOMEN 


315 


Buddha read her thoughts and, projecting His 
image before her, taught her the Dhamma. She 
attained Arahantship and later became a source 
of consolation to many a bereaved mother. 

Dhammadimd and Bhaddd Kdpilani were two 
Bhikkhunis who were honoured exponents of the 
Dhamma. 

In answer to Mara, the Evil One, it was Bhik- 
khuni Soma' who remarked: 

“What should the woman-nature count in her who, with 
mind well-set and knowledge advancing, has right to the 
Dhamma? To one who entertains doubt with the question: 
'Am I a woman in these matters, or am f a man, or what 
then am I?’—the Evil One is fit to talk.” 

Amongst the laity too there were many wonien 
who were distinguished for their piety, generosity, 
devotion, learning and loving-kindness. 

Visdkha, the chief benefactress of the Order, 
stands foremost amongst them all.^ 

Supplyd was a very devout lady who, being 
unable to procure some flesh from the market, cut 
a piece of flesh from her thigh to prepare a soup 
for a sick Bhikkhu. 

Nakulamdtd was a faithful wife who, by recit¬ 
ing her virtues, rescued her husband from the 
jaws of death. 


1. See Kindred Sayings, Part i. p. 162. 

2. See pp. 175-188. 
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Samavati was a pious and lovable queen who, 
without any illwill, radiated loving-kindness to¬ 
wards her rival even when she was burnt to death 
through her machination. 

Queen MalUka on many occasions counselled 
her husband. King Pasenadi. 

A maid-servant, Khujjuttard, secured many con¬ 
verts by teaching the Dhamma. 

Pmabbasumdtd was so intent on hearing the 
Dhamma that she hushed her crying child thus: 

“O silence, little Uttara! Be still, 

Punabbasu, that I may hear the Norm 
Taught by the Master, by the Wisest Man. 
^tir unto us is our own child, and dear 
Our husband; dearer still than these to me 
Is t of this Doctrine to explore the Path.^" 

9?nt®nipla.tive mother, when questioned why 
she did not weep at the loss of her only child, said; 

Uncalled he hither came, unbidden soon to go; 
L en as he came, he went. What cause is here for 
woe? ^ 


Sumana and Subhaddd were two sisters of 
exemplary character who had implicit faith in the 
Buddha. 


1. Kindred Sayings, 5 Part I, p. 270. 

2. JStaka Translation v.p. 110, No. 354. 
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These few instances will suffice to illustrate 
the great part played by women in the time of the 
Buddha. 

Buddhism and Harmlessness 

The boundless kindness of the Buddha was 
directed not only to all human beings but also to 
the dumb animals as well. It was the Buddha who 
banned the sacrifice of animal s and admonished 
His followers to extend their loving-kindness 
{Metta) to all living beings—even to the tiniest 
creature that crawls at one’s feet. No man. He 
taught, has the right to destroy the life of another 
as life is precious to all. 

A Bhikkhu is expected to exercise this loving¬ 
kindness to such an extent that he is forbidden by 
the Vinaya rules even to dig or cause to dig the 
ground. He cannot even drink water without it 
being filtered. 

Asoka, the greatest Buddhist King, wrote on 
rock and monolith, saying i “The living must n<rt 
be nourished with the living. Even chaff with 
insects must not be burnt.” 

A genuine Buddhist must practise this Metta 
towards every living being and identify himself 
with all, making no distinctions whatever. It is 
this Buddhist Metta, one of the most salient cha¬ 
racteristics of Buddhism, that attempts to break 
all the barriers of caste, colour and creed which se¬ 
parate one man from another. If followers of 
different faiths cannot meet on a common platform 
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like brothers and sisters just because they belong 
to different religions, then surely the religious 
teachers have failed in their noble missions. 

In that noble Toleration Edict, which is based on 
the Culla VyQha and Maha Vyoha Suttas, King 
Asoka says; “Concourse alone is best, that is, all 
should hearken willingly to the doctrines professed 
by others.” 

In its teaching Buddhism has no features to 
confine it to any particular nation or any particular 
country. It is universal in its appeal. 

To the Buddhist there is no far or near, no enemy 
or foreigner, no renegade or untouchable, since 
universal love, realized through understanding, 
has established the brotherhood of all living beings. 
A real Buddhist is a citizen of the world. 

Some salient characteristics of Buddhism are, 
therefore, its rationality, practicability, efficacy, 
non-aggressiveness, harmlessness, tolerance, and 
universality. 

Buddhisni is the noblest of all unifying and 
uplifting influences that has operated for more 
than 2500 years. 

* ♦ » 

Nations have come and gone. Empires built on 
might and force have flourished and perished. 
But the Dhamma Empire of the Buddha, founded 
on love and reason, stiff flourishes and will conti¬ 
nue to flourish as long as its followers adhere to 
its noble principles. 




CHAPTER 17 


THE FOUR NOBLE TRUTHS 


"‘Light arose in me in things not heard before** 
DHAMMACAKKA SUTTA 

Truth {Sacca) is that which is. Its Sanskrit 
equivalent is Satya which means an incontrover¬ 
tible fact. 

According to Buddhism there are four such 
Truths' pertaining to this so-called being. 

In the Rohitassa Sutta the Buddha states: 

“In this very one-fathom long body along ^^h 
its perceptions and thoughts, do I proclaim the 
world, the origin of the world, the cessation oi 
the world, and the path leading to the cessation 
of the world.”^ 

In this particular context the term world 
{loka) implies suffering. 

This interesting passage refers to the fou** Noble 
Truths which the Buddha Himself discovered 
by His own intuitive knowledge. Whether tne 
Buddhas arise or not these Truths exist, and it is a 
Buddha that reveals them to the deluded world. 
They do not and cannot change with time because 
they are eternal Truths. The Buddha was no 


1. See Chapter 6. , 

2. Saihyutta Nikaya, i. p. 62. See Kindred Sayings, part 

p. 86. 
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indebted to anyone for His realization of them. 
He Himself said: “They were unheard before.”' 

/r^®se Truths are in Pali termed ariyasaccdni. 
They are so called because they were discovered 
by the Greatest Ariya, the Buddha, who was far 
removed from passion. 


T^e first Truth deals with dukkha, which for 
^ better English equivalent, is rendered by 
suffering or sorrow. As a feeling dukkha means 
that which is difficult to be endured (f/M=difficult, 
kha^ to endure). As an abstract truth dukkha is 
used m the sense of ‘contemptible’ {du) and 
emptiness (khd). The world rests on suffering— 
nence it is contemptible. The world is devoid of 
any reality—hence it is empty or void. Dukkha, 
therefore, means contemptible void. 


surface-seers. An Ariya 
^j To an Ariya all life is 

wori? happiness in this 

mankind with illusory plea- 

tion of 

thina ♦u sooner is the desired 

atiatl ” 


’ justification for the statement that 

Buddhism IS a natural outgrowth of Hinduism, although 
It has to be admitted that there exist some fundmental 
doctrines common to both and that is tecause those 
^ctrines are in accordance with eternal truth or 
Dharoma. 
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All are subject to birth (Jdti), and consequently 
to decay (jam), disease (vyddhi), and finally to 
death (mararia). No one is exempt from these four 
inevitable causes of suffering. 

Impeded wish is also suffering. We do not wish 
to be associated with things or persons we detest, 
nor do we wish to be separated from things or 
persons we love. Our cherished desires are not, 
however, always gratified. What we least expect 
or what we least desire is often thrust on us. At 
times such unexpected unpleasant circumstances 
become so intolerable and painful that weak ig¬ 
norant folk are compelled to commit suicide as 
if such an act would solve the problem. 

Real happiness is found within, and is not to 
be defined in terms of wealth, power,^ honours or 
conquests. If such worldly possessions are for¬ 
cibly or unjustly obtained, or are niisdirected, or 
even viewed with attachment, they will be a source 
of pain and sorrow for the possessors. 

Ordinarily the enjoyment of sensual pleasures 
is the highest and only happiness to an average 
person. There is no doubt a momently happi¬ 
ness in the anticipation, gratification, and recollec¬ 
tion of such fleeting material pleasures, but tney 
are illusory and temporary. According to me 
Buddha non-attachment (vird^atd) or the trans¬ 
cending of material pleasures is a greater bhss. 

In brief, this composite body itself is a cause 
of suffering. 
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This First Truth of suffering which depends 
on this so-called being and various aspects of life, 
is to be carefully analysed and examined. This 
examination leads to a proper understanding of 
oneself as one really is. 


The cause of this suffering is craving or attach¬ 
ment {tanha) which is the Second Noble Truth. 

The Dhammapada states: 


craving springs fear, 
ror him who is wholly free from cravine, there is no 
grief, much less fear.” (V. 216) 


:« craving is a powerful mental force latent 
• IS the chief cause of most of the ills of 
JU craving, gross or subtle, that leads 

trt bir^s in Sa/wsara and makes one cling 

to all forms of life. 


r»r. craving are attenuated 

JoArai/agaw/, the second stage of 
vSnti eradicated on attaining Ana- 

foms Sainthood. The subtle 

Arahantship * ®‘'® 'ratl'cated on attaining 

craving can oniy be eradi- 
R Middle Way, enunciated by 

bL of^NibbSiT^"^' 


. T’he Third Noble Truth is the complete cessa¬ 
tion of suffering which is Nibbana, the ultimate 
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Goal of Buddhists. It is achieved by the total, 
eradication of all forms of craving. 

This Nibbana is to be comprehended by the 
mental eye by renouncing all internal attachment 
to the external world.' 

This Truth has to be realized by developing 
the Noble Eightfold Path which is the Fourth 
Noble Truth. This unique path is the only straight 
route that leads to NibbSna. It avoids the extreme 
of self-mortification that weakens one’s intellect 
and the extreme of self-indulgence that retards 
one’s moral progress. 

It consists of the following eight factors.: 

1) Right Understanding (Samma Ditt/ii), 

2) Right Thoughts {Satnma Samkappa), 

3) Right Speech {Satnma Vaca), 

4) Right Action (Samma Kammanta), 

5) Right Livelihood (Satnma Ajiva), 

6) Right Effort (Samma Vayama), 

7) Right Mindfulness (Satnma Salt), 

8) Right Concentration (Sanima Samadhi), 

1. Right Understanding is explained the 
knowledge of the four Noble Truths. In otner 
words, it is the understanding of oneself as one 
really is, because, as the Rohitassa Sutta states, 
these truths are concerned with the ‘one-fathom 
long body of man.’ 

The key-note of Buddhism is this right under¬ 
standing. 


1. See chapters 33, 34. 
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2. Clear vision or right understanding leads to 
clear thinking. The second factor of the noble 
Eightfold Path is, therefore, Sammd Samkappa. 
The English renderings—‘Right Resolutions’, Right 
™pirations’—do not convey the actual meaning 
of the Pali term. Right Ideas or Right Mindfulness 
comes closer to the meaning. ‘Right Thoughts’ 
may be suggested as the nearest English equivalent. 

By Samkappa is meant the 'Vitakka' mental 
state, which, for want of a better rendering, may 
be called ‘initial application.’ This important 
eliminates wrong ideas or notions 
and helps the other moral adjuncts to be diverted 
to Nibbana. 


It IS one’s thoughts that either delile or purify 
a person. One’s thoughts mould one’s nature 
and controls one’s destiny. Evil thoughts tend 
to debase one just as good thoughts tend to elevate 
one. sometimes a single thought can either des¬ 
troy or save a world. 


serves the double purpose 
thoughts thoughts and developing pure 

are^threefSd^^^^^’ particular connection. 


They consist of: 

i. Nekkhamma —Renunciation of worldly plea¬ 
sures or selflessness which is opposed to attach¬ 
ment, selfishness, and self-possessiveness. 
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ii. Avydpada —Loving-kindness, goodwill, or 
benevolence, which is opposed to hatred, ill-will, 
or aversion, and 

iii. Avihimsd —Harmlessness or compassion, 
which is opposed to cruelty and callousness. 

These evil and good forces are latent in all. As 
long as we are worldlings these evil forces rise to 
the surface at unexpected moments in disconcer¬ 
ting strength. When once they are totally eradi¬ 
cated on attaining Arahantship, one’s stream of 
consciousness gets perfectly purified. 

Attachment and hatred, coupled with ignorance, 
are the chief causes of all evil prevalent in this 
deluded world. “The enemy of the whole vvorld 
is lust, through which all evils come to living 
beings. This lust when obstructed by some cause 
is transformed into wrath.” 

One is either attached to desirable external 
objects or is repulsed with aversion in the case of 
undesirable objects. Through attachment one 
clings to material pleasures and tries to gratify 
one’s^ desire by some means or other. Through 
aversion one recoils from undesirable objects ^d 
even goes to the extent of destroying them as their 
veiy presence is a source of irritation. With the 
giving up of egoism by one’s own intuitive insist, 
both attachment and hatred automatically dis¬ 
appear. 

The Dhammapada states: 

*'There is no fire like lust, no grip like hate, 

There is no net like delusion, no river like craving, {y, 251) 
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I. As one ascends the spiritual ladder one re¬ 
nounces by degrees both gross and subtle attach- 
naent to material pleasures like grown-up children 
giving up their petty toys. Being children, they 
cannot be expected to possess an adult’s under¬ 
standing, and they cannot be convinced of the 
worthlessness of their temporary pleasures. With 
maturity they begin to understand things as they 
truly are and they voluntarily give up their toys. 
As the spiritual pilgrim proceeds on the upward 
path by his constant meditation and reflection, 
he perceives the futility of pursuing base material 
{Measures and the resultant happiness in forsaking 
them. He cultivates non-attachment to the fullest 
degree. “Happy is non-attachment in this world, 
so IS the transcending of all sensual pleasures,” 
IS one of the early utterances of the Buddha. 

other most rebellious passion is anger, 
aversion, illwill, or hatred, all of which are implied 
by tlw Pali term^ vyapdda. It consumes the person 
in whom it springs and consumes others as well, 
ine Pah term avydpada, literally, non-enmity, 
corresponds to that most beautiful virtue Mettd 
( amsknt Maitri) which means loving-kindness or 
goodwill towards all without any distinction. He 
whose mind is full of loving-kindness can harbour 
no hatred towards any. Like a mother who 
makes no difference between herself and her only 
child and protects it even at the risk of her own 
life, even so does the spiritual pilgrim who follows 
this middle path radiate his thoughts of loving- 
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kindness identifying himself with all. Buddhist 
Metta embraces all living beings, animals not 
excluded. 

iii. A vihiihsd or Karund —Harmlessness or com¬ 
passion is the third and the last member of sam- 
kappa. 

Karund is that sweet virtue which ma^s the 
tender hearts of the noble quiver at the sufferings 
of others. Like Buddhist Metta, Buddhist Karu¬ 
nd too is limitless. It is not restricted only to 
co-religionists or co-nationals or to human beings 
alone. Limited compassion is not true karuna. 

A compassionate one is as soft as a flower. He 
cannot bear the sufferings of others. He might at 
times even go to the extent of sacrificing his own 
life to alleviate the sufferings of others. 

Jataka story it is evident that the Bodhisatta 
endeavoured his best to help the distressed aria 
the forlorn and to promote thejr happiness in 
every possible way. 

Karwfd has the characteristics of a loving 
whose thoughts, words, and 
to relieve the distress of her sick child, it nas 
the property of not being able to tolerate the sutmr- 
ings of others. Its manifestation is perfect non¬ 
violence and harmlessness—^that is, a compassio - 
ate person appears to be absolutely non-vioien 
and harmless. The sight of the h®lpl®ss states oi 
the distressed is the proximate cause for the ptnc- 
tice of Karw^d. The consummation of karutta is 
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the eradication of all forms of cruelty. The direct 
enemy of karund is cruelty and the indirect enemy 
IS homely grief, 

Buddhist metta appeals to both the rich and 
the poor, for Buddhism teaches its followers to 
elevate the lowly, help the poor, the needy, and 
the forlorn, tend the sick, comfort the bereaved, 
pity the wicked, and enlighten the ignorant. 

Compassion forms a fundamental principle of 
both Buddhist laymen and Bhikkhus. 

Si^aking of Buddhist harmlessness, Aldous 
Huxley writes: 


. tndian pacifism finds its complete expression in the tea- 
, of the Buddha. Buddhism teaches ahimsd or harm¬ 
ing® •beings- It forbids even laymen to have 

anything to do with the manufacture and sale of arms, with 

poison and intoxicants, with soldiering or the 
Slaughtering of animals. ’ 

The Buddha advises His disciples thus: 

cerninc^'voii*^\'?pih*'**'*^*’“*’ itien may speak con- 

aoDroDri^elv or out of season, whether 

rudelv^ whether whether courteously or 

ciouslv thus o "'hether kindly or mali- 

Unsufcd shall our minds“r’enSrn‘ ne°th ,y°“rfe>ves- 

n^fcin? we shall enfold those 

fx th streams of loving thoughts unfailing, and 

forth from them proceeding we shall radiate the whole wide 
world with constant thoughts of loving-kindness, ample, 
expanding, measureless, free from enmity, free from ill-will. 
Thus must you train yourselves.” 


1. See chapter 42. 
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He whose mind is free from selfish desires, 
hatred and cruelty, and is saturated with the spirit 
of selflessness, loving-kindness and harmlessness, 
lives in perfect peace. He is indeed a blessing to 
himself and others. 


3. Right Thoughts lead to Ri^t Speech, the 
third factor. It deals with refraining from false¬ 
hood, slandering, harsh words, and frivolous talk. 


He who tries to eradicate selfish desires cannot 
indulge in uttering falsehood or in slandering tor 
any selfish end or purpose. He is truthful ana 
trustworthy and ever seeks the good and beautitui 
in others instead of deceiving, defaming, denounc¬ 
ing or disuniting his own fellow beings. A harm¬ 
less mind that generates loving-kindness canno 
give vent to harsh speech which first 
speaker and then hurts another. What he iitte 
is not only true, sweet and pleasant but also useiui, 

fruitful and beneficial. 


4. Right Speech follows Right Action win 
deals with abstinence from killing, stealing 
sexual misconduct. 


These three evil deeds are caused by craving 
and anger, coupled with ignorance. W^ 
gradual elimination of these causes fr®”' , 

of the spiritual pilgrim, blameworthy j 

arising therefrom will find no expression, un 
no pretence would he Idll or steal. Being pur 
mind, he would lead a pure life. 
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5. Purifying thoughts^ words and deeds at the 
outset, the spiritual pilgrim tries to purify his 
livelihood by refraining from the five kinds of trade 
which are forbidden to a lay-disciple. They are 
trading in arms (satthavanijja), human beings 
\sattavapijja), flesh (jnamsavanijja), i.e. breed- 
mg animals for slaughter, intoxicating drinks 
\majjavanijja)^ and poison {yisavanijjd). 

u conduct is cited as wrong liveli¬ 

hood for monks. 


Stricdy speaking, from an Abhidhamma stand- 
speech, right action and right- 
livelihood are meant three abstinences (v/mrt) but 
not the three opposite virtues. 

6. Right Effort is fourfold—namely: 

discard evil that has al¬ 
ready arisen, 

un'arisen''evf"‘’'‘‘™“‘' of 

and.’ endeavour to develop unarisen good, 


har’alrISdy^”a1-isTm“'' good which 

important part in the 
Noble Eightfold Path. It is by one’s own effort 
tiiat one s deliverance is obtained and not by 
merely seeking refuge in others or by offering 
prayers. 

In man are found a rubbish-heap of evil and a 
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store-house of virtue. By effort one removes this 
rubbish-heap and cultivates these latent virtues. 

7. Right Effort is closely associated with Right 
Mindfulness. It is the constant mindfulness with 
regard to body (kdydnupassand), feelings (yedand- 
nupassand), thoughts (cittdnupassand), and mind 
objects (dhammdnupassand). 

Mindfulness on these four objects tend to 
eradicate the misconceptions with regard to desira¬ 
bility (subha), so-called happiness (sukha), perma¬ 
nence (nicca), and an immortal soul (atta) respec¬ 
tively. 

8. Right Effort and Right Mindfulness lead to 
Right Concentration. It is the one-pointedness of 
the mind. 

A concentrated mind acts as a powerful aid 
to see things as they truly are by means of pene¬ 
trative insight. 

Of these eight factors of the Noble Eightfold 
Path the first two are grouped in wisdom (pahhd), 
the second three in morality (sila) and the last 
three in concentration (samddhi). 


Sila 


Samddhi 


Right Speech 
Right Action 
Right Livelihood 

Right Effort 
Ri^t Mindfulness 
Right Concentration 
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PanAn - ( Right Understanding 
~ I Right Thoughts 

Awording to the order of development sila, 
^madhi, and panna are the three stages of the 


Strictly speaking, from an ultimate standpoint, 
the^ factors that comprise the Noble Eightfold 
,, ^jsnify eight mental properties {cetasika) 
collectively found in the four classes of supramun- 
uane consciousness (lokuttara cittd) whose object 
Js Nibbana. 

They fXQ:~pannindriya (faculty of wisdom), 
vitakka (initial application), virati (three absti- 
nences,)_ viriya (energy), sati (mindfulness) and 
^Koggata (one-pointedness) respectively. 

these factors denote the mental attitude 

ot the aspirant who is striving to gain his Deli¬ 
verance. ® ® 


CHAPTER 18 


KAMMA 

“y4// living beings have Kcanma as their own.'* 

MAJJHIMA NIKAYA 

Kamma' is the law of moral causation. Rebirth 
is its corollary. Both Kamma and Rebirth are 
interrelated, fundamental doctrines in Buddhism. 

These two doctrines were prevalent in India 
before the advent of the Buddha. Nevertheless, it 
was the Buddha who explained and formulated 
them in the completeness in which we have them 
today. 

What is the cause of the inequality that exists 
amongst mankind 

How do we account for the unevenness in this 
ill-balanced world? 

Why should one be brought up in the lap 
luxury, endowed with excellent mental, moral, and 
physical qualities, and another in absolute poverty, 
in abject misery? Why should one be born a 
millionaire and another a pauper? Why should 
one be a mental prodigy and another an idiot/ 
Why should one be born with saintly ^baractens- 
tics and another with criminal tendencies? Why 
should some be linguists, artists, mathematician^ 
and musicians from the very cradle? Why shoiud 
others be congenitally blind, deaf, and deformed. 
Why should some be blessed and others cursed 
from their birth? 


1. Saihskrit Karma. 
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Either there is a definite cause for this inequa¬ 
lity or there is not. If there is not, the inequality 
is purely accidental. 

No sensible person would think of attributing 
this inequality to blind chance or pure accident.. 

I*' this world nothing happens to any person 
that he does not for some reason or other deserve. 
Usually the actual reason or reasons cannot be 
comprehended by men of ordinary intellect. The 
definite invisible cause or causes of the visible effect 
may not necessarily be confined to the present life, 
traced to a proximate or remote past 
Dirtn. With the aid of telesthesia and retrocog- 
K* may it not be possible for a 

nigniy developed seer to perceive events which are 
ordinarily imperceptible to the physical eye? Bud¬ 
dhists affirm such a possibility. 

majority of mankind attribute this inequa- 
xh ^ cause such as the will of a Creator, 

r-rf “^tldha explicitly denies the existence of a 
cosmk for^' Being or as a causeless 

modern scientists account for the 
inequality of mankind? 

themselves purely to sense-data, they 
attribute this inequality to chemico-physical causes, 
heredity, and environment. 

Julian Huxley, a distinguished biologist, writes: 


1. See chapter 23. 
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“Some genes control colour, others height or weight, 
others fertility or length of life.others vigour and the reverse, 
others shape or proportions. Possibly all, certainly the vast 
majority, of hereditary characteristics are gene-controlled. 
For mental characters, especially the more complex and 
subtle ones, the proof is more difficult, but there is every 
evidence that they are inheritable, and no evidence that their 
inheritance is due to a different mechanism from that for 
bodily characters. That which is inherited in our personality 
and bodily peculiarities depends somehow upon the 
interaction of this assorted battery of genes with which we 
are equipped at fertilization.”' 

One must admit that all such chemico-physical 
phenomena, revealed by scientists, are partly 
instrumental,—but could they be solely respon¬ 
sible for the subtle distinctions that exist amongst 
individuals? Yet, why should identical twins who 
are physically alike, inheriting like genes, enjoying 
the same privileges of upbringing, be temperamen¬ 
tally, intellectually and morally totally different. 

Heredity alone cannot account for these vast 
differences. Strictly speaking, it accounts more 
plausibly for some of the similarities than for most 
of the differences. 

The infinitesimally minute chemico-physic^ 
germ, which is supposed to be about 30 milUontn 
part of an inch across, inherited from parents, 
explains only a portion of man, his physical foun¬ 
dation. With regard to the more commex ana 
subtle mental, intellectual, and moral differences 


1. The Stream of Life^ p. 15. 
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we need more enlightenment. The theory of 
heredity cannot satisfactorily account for the birth 
of a criminal in a long line of honourable ancestors, 
for the birth of a Saint in a family of evil repute, 
for the arising of infant prodigies, men of genius 
and great spiritual teachers. 

Dealing with this question of heredity. Dr. Th. 
Pascal writes in his interesting book on '’Reincar- 
nation': 


e xF^ to the role played by the germ in the question 

ot heredity we repeat that the physical germ, of itself alone, 
ejyiams only a portion of man; it throws light on the physical 
siae ol heredity, but leaves in as great darkness as ever the 
F^oblem of moral and intellectual faculty. If it represented 
the whole man, one would expect to find in any individual 
e qualities manifested in his progenitors and parents— 
ver any other; these qualities could not exceed the amount 
^ parents, whereas we find criminals from 
naril./” u respectable families, and saints born to 

acrncc “““ Society. You may come 

under the twins, i.e., beings born from the same germ, 
whom ic an a^^ Conditions of time and environment, one of 
form<! riofef and the other a demon, though their physical 
demlv resemble each other. Child prodigies are sufii- 

nr^h em frequently the thinker with the 

there ki ^credity. In the lineage of these prodigies has 
there been found a single ancestor capable of explaining 
these faculties, as astonishing as they are premature? If, to 
the absence of a cause in their progenitors is added the fact 
that genius is not hereditary, that Mozarts, Beethovens and 
Dantes have left no children stamped from birth as prodigies 
or genius, we shall be forced to the conclusion that, within 
the limits it has taken up, materialism is unable to explain 
heredity. Nor is heredity always realized; many a physical 
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characteristic is not reproduced; in families tainted with 
dangerous physiological defects, many children escape the 
evil, and the diseased tendencies of the tissues remain latent 
in them, although they often affect their descendants. On the 
other hand extremely divergent mental types are often met 
with in the same family,' and many a virtuous parent is 
torn with grief on seeing the vicious tendencies of the child. 
So we find that heredity and environment either fail to 
fulfill their promise or else give what was not theirs to give.’ 

According to Buddhism this inequality is due 
not only to heredity, environment, “nature and 
nurture”,^ but also to the operation of the law of 
Kamma or, in other words, to the result of our 
own inherited past actions and our present doings. 
We ourselves are responsible for our own happiness 
and misery. We create our own heaven. We 
create our own hell. We are the architects of our 
own fate. 

The Cause of Inequality 

Perplexed by the seemingly inexplicable, ap¬ 
parent disparity that exists amongst humanity* 
a young truth-seeker named Subha approached 
the Buddha and questioned him regarding it. 


1. Of Shakespeare, Co). Iiigersol writes: 

“Neither of his parents could read or write. He grew up 
in a small and ignorant village.” 

2. “Human inequality springs from two sources, nature 
and nurture.” 

J.B.S. Haldane, The Inequality of Mankind." p. 23. 
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“What is the reason, what is the cause, O Lord, 
that we find amongst mankind the short-lived 
iappdyuka) and the long-lived (dighayukd), the 
diseased {bavhdbddha) and the healthy (appdbddhd), 
the ugly (dubbannd) and the beautiful (vannavantd), 
the powerless {appesakkd) and the powerful 
(mahesakkd), the poor {appabhogd) and the rich 
{mahdbhogd), the low-born {iticakulina) and the 
high-born (pccakulind), the ignorant (duppannd) 
and the wise {pamavantd)’} 


The Buddha’s reply was: 

“All living beings have actions {Kamma) as their own, 
their inheritance, their congenital cause, their kinsman, their 
refuge. It is Kamma that differentiates beings into low 
and high states.”' 


He then explained the causes of such differences 
in accordance with the law of cause and effect. 

life, is a hunter, besmears his hand 
wi blood, IS engaged in killing and wounding, and is not 
merci ul towards living beings, he, as a result of his killing, 
when born amongst mankind, will be short-lived. 


mdnava satta, Kcunmadayada, Kanmtayoni, 
Kanimabandliu, Kammapatisaratia, Kamntam satte vibha- 
Jati yadidam hinappanitatdya'ti. 

Majhima Nikaya, Cullakammavibhanga Sutta, No. 135, 
Cf. Venerable Nagasena's reply to the identical question 
put by King Milinda. 

See Warren. Buddhism in Translation —p. 214. 
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If a person avoids killing, leaves aside cudgel and weapon, 
and is merciful and compassionate towards all living beings, 
he, as a result of his non-killing when bom amongst mankind, 
will be long-lived. 

If a person is in the habit of harming others with fist or 
clod, with cudgel or sword, he, as a result of his harmfulness, 
when born amongst mankind, will suffer from various diseases. 

If a person is not in the habit of harming others, he, as a 
result of his harmlessness, when born amongst mankind, will 
enjoy good health. 

If a person is wrathful and turbulent, is irritated by a trival 
word, gives vent to anger, ill-will and resentment, he, as a 
result of his irritability, when born amongst mankind, will 
become ugly. 

If a person is not wrathful and turbulent, is not irritated 
even by a torrent of abuse, does not give vent to anger, 
ill-will and resentment, he, as a result of his amiability, when 
born amongst mankind, will become beautiful. 

If a person is Jealous, envies the gains of others, marks 
of respect and honour shown to others, stores jealousy in 
his heart, he, as a result of his jealousy, when born amongst 
mankind, will be powerless. 

If a person is not jealous, does not envy the gains of others, 
marks of respect and honour shown to others, stores not 
jealousy in his heart, he, as a result of his absence of jealousy, 
when born amongst mankind, will be powerful. 

If a person does not give anything for charity, he, as a result 
of his greediness, when born amongst mankind, will be poor. 

If a person is bent on charitable giving, he, ^ 
his generosity, when bom amongst mankind, will be rich. 

If a person is stubborn, haughty, honours not those who are 
worthy of honour, he, as a result of his arrogance and irre- 
verance, when born amongst mankind, will be of low-birth. 
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If a person is not stubborn, not haughty, honours those 
who are worthy of honour, he, as a result of his humility and 
deference, when born amongst mankind, will be of high-birth. 

If a person does not approach the learned and the virtuous 
and inquire what is good and what is evil, what is right and 
what IS wrong, what should be practised and what should not 
be pracUsed, what should be done and what should not be 
done, what conduces to one’s welfare and what to one’s ruin, 
he, as a result of his non-inquiring spirit, when born amongst 
mankind, will be ignorant. 

If a person does approach the learned and the virtuous 
in the foregoing manner, he, as a result 
or nis inquiring spirit, when born amongst mankind, will be 


Certainly we are born with hereditary charac- 
same time we possess certain 
science cannot adequately 
fuf parents we are indebted for 

sperm and ovum that form the nucleus 
being. There they remain dormant 
this potential germinal compound is 

similarity of action and reaction 

cases alsn difficult in all these 

of the erasoinJ* of- affinity as the regulator 

Whosoever occurs at death. 

^iml?r Lrrfe?'^ compassion, can kill men or, 
to shorten Within himself the inclination 

in the ch 1 *^^' ^^ds Satisfaction or even pleasure 
" ir u ^ of other creatures. Short-lived 

germs have therefore some affinity which makes itself 
known after his death in the grasping of another germ 
which then takes place to his own detriment. Even 
SO, germs bearing within themselves the power of deve¬ 
loping into a deformed body, have an affinity for one 
who finds pleasure in ill-treating and disfiguring others. 
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vitalized by the Kammic energy needed for the 
production of the foetus. Kamma is therefore the 
indispensable conceptive cause of this being. 

The accumulated Kammic tendencies inherited, 
in the course of previous lives, at times play a far 
greater role than the hereditary parental cells and 
genes in the formation of both physical and mental 
characteristics. 


The Buddha, for instance, inherited, like every 
other fwrson, the reproductive cells and genes 
from his parents. But physically, morally, and 
intellectually there was none comparable to Him 
in His long line of honourable ancestors. In the 
Buddha’s own words. He belonged not to the 
Royal lineage, but to that of the Ariyan Buddhas. 
He was certainly a superman, an extraordinary 
creation of His own Kamma. 


“An angry person begets within himself an affinity 
for ugly bodies and their respective germs, sii^ >t is 
the characteristic mark of anger to disfigure the face. 
“Whoever is jealous, niggardly, haughty, carries wi¬ 
thin himself the tendency to grudge everything to otners 
and to despise them. Accordingly germs that are des¬ 
tined to develop in poor, outward circumstances, possess 
affinity for him. 


“It is, of course, only a consequence of the above, that 
a change of sex may also ensue. . 

“Thus it is related in the Dlgha Nikaya No. 21 that 
Gopika, a daughter of the Sakya house, was reborn 
after her death as Gopaka Devaputta, bewuse the 
female mind has become repulsive to her, and she had 
formed a male mind within herself.” 

The Doctrine of the Buddha, p. 191. 
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According to the Lakkhana Sutta' the Buddha 
inherited exceptional physical features such as the 
thirty-two major marks, as the result of his past 
meritorious deeds. The ethical reason for acquiring 
each physical feature is clearly explained in the 
discourse. 


It is obvious from this unique case that Kammic 
tendencies could not only influence our physical 
organism, but also nullify the potentiality of the 
parental cells and genes—hence the significance 
cu the Buddha’s enigmatic statement: “We are 
the heirs of our own actions.” 

Dealing with this problem of variation the Atthasaliai 
states: 


on this difference in Kamma appears the 
birth of beings, high and low, base and 
exmted, happy and miserable. Depending on the difference 
in Kamma appears the difference in the "individual features 
will k!"?/ beautiful and ugly, high-born and low-born, 
deformed. Depending on the difference in 
api^ars the difference in worldly conditions of beings 

haplres^S^d ‘"0 


By Kamma the world moves, by Kamma men 
; and by Kamma are all beings bound 
As by Its pin the rolling chariot wheel. 

By Kamma one attains glory and praise. 

^ Kamma bondage, ruin, tyranny. 

Knowing that Kamma bears fruit manifold. 
Why say ye, '"In the world no Kamma is.”^ 


1. Digha Nikaya, iii, 142, No. 30. 

2, P. 65; The Expositor, i. 87. 
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Thus, from a Buddhist standpoint, our present 
mental, moral, intellectual, and temperamental 
differences are preponderantly due to our own 
actions and tendencies, both past and present. 

Everything is not due to Kamma 

Although Buddhism attributes this variation 
to the law of Kamma, as the chief cause amongst 
a variety, it does not however assert that every¬ 
thing is due to Kamma. The law of Kamma, 
important as it is, is only one of the twenty-four 
causal conditions (naccayfl), described in Buddhist 
Philosophy.' 

Refuting the erroneous view that “Whatso¬ 
ever weal or woe or neutral feeling is experienced, 
is all due to some previous action {pubbekatahetii)’* 
the Buddha states: 

‘‘So, then, owing to previous action, men will become 
murderers, thieves, unchaste, liars, slanderers, babbleri^, 
covetous, malicious, and perverse in view. Thus for those 
who fall back on the former deeds as the essential reason, 
there is neither the desire to do, nor effort to do, nor necessity 
to do this deed or abstain from that deed.”^ 

This important text contradicts the belief that 
all physical circumstances and mental attitudes 
spring solely from past Kamma. If the present 
life is totally conditioned or wholly controlled 
by our past actions^ then Kamma is certainly 


1. See Compendium of Philosophy, p. 191, Manual of 
Abhidhamma by Narada Thera. 

2. Anguttara Nikaya—i, 173; Gradual Sayings, i. 157. 
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tantamount to fatalism or pre-determination 
or pre-destination. One will not be free to 
mould one’s present and future. If this were true, 
freewill would be an absurdity. Life would be 
purely mechanical, not much different from a 
machine. Whether we are created by an Almighty 
God who controls our destinies and fore-ordains 
our future, or are produced by an irresistible past 
Kamma that completely determines our fate and 
controls our life’s course, independent of any 
free action on our part, is essentially the same. 
The only difference then lies in the two words 
God and Kamma. One could easily be substitu¬ 
ted for the other, because the ultimate operation 
of both forces would be identical. 

Such a fatalistic doctrine is not the Buddhist 
law of Kamma. 

The Five Niyamas 

According to Buddhism there are five orders 
or processes {Niyamasy which operate in the 
physical and mental realms. 

They are:— 

1. Utu Niydma, physical inorganic order; e.g., 
seasonal phenomena of winds and rains, the 
unerring order of seasons, characteristic seasonal 
changes and events, causes of winds and rains, 
nature of heat, etc. belong to this group. 


I. See Abhidhantmavatara, p. 54; Mrs. Rhys Davids, 
Buddhism, p. 119. 
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2. Bija Niyaina, order of germs and seeds 
(physical organic order); e.g., rice produced from 
rice seed, sugary taste from sugar-cane or honey, 
and peculiar characteristics of certain fruits. The 
scientific theory of cells and genes and the physical 
similarity of twins may be ascribed to this order. 

3. Kamma Niyama, order of act and result; 
e.g,’, desirable and undesirable acts produce corres¬ 
ponding good and bad results. 

As surely as water seeks its own level, so does 
Kamma, given opportunity, produce its inevitable 
result,—^not in the form of a reward or punishment 
but as an innate sequence. This sequence of deed 
and effect is as natural and necessary as the way 
of the sun and the moon, and is the retributive 
principle of Kamma, 

Inherent in Kamma is also the continuitive 
principle. 


Manifold experiences, personal characteristics, 
accumulated knowledge, and so forth are all 
indelibly recorded in the palimpsest-like mind. All 
these experiences and characters transmigrate from 
life to life. Through lapse of time they may be 
forgotten as in the case of our experiences of our 
childhood. Infant prodigies and wonderful child¬ 
ren, who speak in different languages without 
receiving any instruction, are note-worthy examples 
of the continuitive principle of Kamma. 
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4. Dhamma Niyama, order of the norm; e.g., 
the natural phenomena occurring at the birth of a 
Bodhisatta in his last birth. Gravitation and other 
similar laws of nature, the reason for being good, 
etc. may be included in this group. 

5. Citta Niyama, order of mind or psychic law; 
e.g., processes of consciousness, constituents of 
consciousness, power of mind, including telepathy, 
telesthesia, retro-cognition, premonition, clair¬ 
voyance, clair-audience, thought-reading, and 
such other psychic phenomena, which are inex¬ 
plicable to modem science. 

Every mental or physical phenomenon could 
be explained by these all-embracing five orders or 
processes which are laws in themselves. Kamma 
as such is only one of these five orders. Like 
all other natural laws, they demand no lawgiver. 

Of these five, the physical inorganic order, the 
physical organic order and the order of the norm 
are more or less of the mechanical type though 
they can be controlled to some extent by human 
ingenuity and the power of mind. For example, 
fire normally burns, and extreme cold freezes, 
but man has walked unscathed over fire and medi¬ 
tated naked on Himalayan shows; horti-culturists 
have worked marvels with flowers and fruits; and 
Yogis have performed levitation. Psychic law is 
equally mechanical, but Buddhist training aims 
at control of mind, which is possible by right 
understanding and skilful volition. Kamma law 


NIYAMAS 


347 


Operates quite automatically and, when the Kamma. 
is powerful, man cannot interfere with its inexor¬ 
able result though he may desire to do so; but here 
also right understanding and skilful volition can 
accomplish much and mould the future. Good 
Kamma, persisted in, can thwart the reaping of bad. 

Kamma is certainly an intricate law whose 
working is fully comprehended only by a Buddha. 
The Buddhist aims at the final destruction of all 
Kamma. 

Kamma-Vipdka (fruit of action) is one of the 
four unthinkables (acinteyya), states the Buddha 
in the Anguttara Nikaya.' 


1. See Gradual Sayings, part 2, p. 90. 
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WHAT IS KAMMA? 

Volition is Kamma.'' 

ANGUTTARA NIKAYA 


Kainina 


The Pali term Kamma, literally, means action 
or doing. Any kind of intentional action whether 
mental, verbal, or physical is regarded as Kamma. 

all that is included in the phrase: 

Thought, word and deed”. Generally speaking, 
all good and bad actions constitute Kamma. 
In Its ultimate sense Kamma means all moral and 
immoral volition {kusala akusala cetana). Invo- 
luntary, unintentional or unconscious actions, 
though technically deeds, do not constitute Kamma, 
because volition, the most important factor in 
determining Kamma, is absent' 


♦1,3® ,?V<ldha says:—‘‘I declare, O Bhikkhus, 
vohtion (cetana) is Kamma, Having willed 
one acts by body, speech and thought. 

action of persons, except those 
ot Buddhas and Arahants, is called Kamma. 
An exception is made in their case because they 
are delivered from both good and evil. They have 
eradicated both ignorance and craving, the roots 
of Kamma. “Destroyed are their (germinal) seeds 


I. Anguttara Nikaya iii. p, 415, TAe Expositor, part I Mli 
AtthasSlini, p. 88. 
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(khina-bija), selfish desires no longer grow,” states 
the Ratana Sutta. This does not mean that the 
Buddhas and Arahants are passive. They are tire¬ 
lessly active in working for the real well-being and 
happiness of all. Their deeds, ordinarily accep¬ 
ted as good or moral, lack creative power as re¬ 
gards themselves. Understanding things as they 
truly are, they have finally shattered their cosmic 
fetters—the chain of cause and effect. 

Some religions attribute this unevenness to 
Kamma, but they differ from Buddhism when 
they state that even unintentional actions should 
be regarded as Kamma. 

According to them, ‘‘the unintentional murderer 
of his mother is a hideous criminal. The naan 
who kills or who harasses in any way a living 
being without intent, is none the less guilty, just 
as a man who touches fire is burnt.”' 

‘‘This astounding theory undoubtedly leads to 
palpable absurdities. 

‘‘The embryo and the mother would both be 
guilty of making each other suffer. Further the 
analogy of the fire is logically fallacious. For 
instance, a man would not be guilty if he got 
another person to commit the murder, for one is 
not burnt if one gets another to put his hand into 
the fire. Moreover unintentional actions would be 


1. See Poussin. The IVay to Nirvana, p. 68. 
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much worse than intentional wrong actions, for, 
according to the comparison, a man who touches 
fire without knowing that it would burn is likely 
to be more deeply burnt than the man who knows. 

In the working of Kamma its most important 
feature is mind. All our words and deeds are 
coloured by the mind or consciousness we expe¬ 
rience at such particular moments. “When the 
mind is unguarded, bodily action is unguarded; 
speech also is unguarded; thought also is unguar¬ 
ded. When the mind is guarded, bodily action is 
guarded; speech also is guarded; and thought 
also is guarded.”' 

mind the world is led, by mind is drawn: 

And all men own the sovereignty of mind." 

“If one speaks or acts with a wicked mind, pain follows 
one as the wheel, the hoof of the draught-ox. 

“If one speaks or acts with a pure mind, happiness follows 
one as the shadow that never departs.” ^ 

Immaterial mind conditions all Kammic acti¬ 
vities. 

Kamma does not necessarily mean past actions. 
It embraces both past and present deeds. Hence, 
in one sense, we are the result of what we were, 
we will be the result of what we are. In another 


1. Atthasalini p. 68. The Expositor, part I, p. 91. 

2. Dhammapada, V. 1. 

3. Ibid. V. 2. 
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sense, it should be added, we are not totally the 
result of what we were, we will not absolutely 
be the result of what we are. The present is no 
doubt the offspring of the past and is the parent 
of the future, but the present is not always a 
true index of either the past or the future—so 
complex is the working of Kamma. For instance, 
a criminal today may be a saint tomorrow, a good 
person yesterday may be a vicious one today. 

It is this doctrine of Kamma that the mother 
teaches her child when she says: “Be good and 
you will be happy and we will love you. But if 
you are bad, you will be unhappy and we will 
not love you.” 

Like attracts like. Good begets good. Evil 
begets evil. This is the law of Kamma. 

In short Kamma is the law of cause and effect 
in the ethical realm, or as some Westerners prefer 
to say, “action influence.” 

Kamma and Vipaka 

Kamma is action, and Vipaka, fruit or result, 
is its reaction. Just as every object is accompa¬ 
nied by a shadow, even so every volitional acti¬ 
vity is inevitably accompanied by its due effect. 
Like potential seed is Kamma. Fruit, arising from 
the tree, is the Vipaka, effect or result As Kam¬ 
ma may be good or bad, so may Vipaka, fruit, be 
good or bad. As Kamma is mental, so Vipaka 

too is mental; it is experienced as happmess or bliss, 
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unhappiness or mise^ according to the nature of 
the Kamma seed. Anisamsa are the concomitant 
advantageous material conditons, such as pros¬ 
perity health and longevity. 

When Vipdka's concomitant material condi¬ 
tions are disadvantageous, they are known as 
ddinava (evil consequences), and appear as poverty, 
ugliness, disease, short life span and the like. 

By Kamma are meant the Moral and Immoral 
types of mundane consciousness {kusala akusala 
lokiya citta), and by Vipaka, the resultant types 
of mundane consciousness {lokiya vipdkacitta). 

. ^^^ording to Abhidhamma,' Kamma constitutes 
the tweWe types of immoral consciousness, eight 
^pes of moral consciousness pertaining to the 
bentient Realm {kamdmcara), five types of moral 
consciousness pertaining to the Realms of Forms 
yjyxpavacaraX and four types of moral conscious¬ 
ness pertaining to the Formless Realms {arupd- 
V3.C3.rSl). « 

The eight types of supramundane {lokuttara) 
consciousness are not regarded as because 

they tend to eradicate the roots of Kamma. 
In them the predominant factor is wisdom (ponna) 
while in the mundane it is volition, {cetana). 


1. See Compendium of Philosophy, — Abhidhammattha 
Sangaha, Chapter I; Manual of Abhidhamma ch. 1. 
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The nine types of moral consciousness pertain¬ 
ing to the Realms of Form and the Formless 
Realms are the five Rupdvacara and four ArUpd- 
vacara Jhdnas {Ecstasies) which are purely mental. 

Words and deeds are caused by the first twenty 
types of mundane consciousness. Verbal actions 
are done by the mind by means of speech. Bodily 
actions are done by the mind through the instru¬ 
ment of the body. Purely mental actions have no 
other instrument than the mind. 

These twenty-nine' types of consciousness are 
called Kamma because they have the power to 
produce their due effects quite automatically, 
independent of any external agency. 

Those types of consciousness which one expe¬ 
riences as inevitable consequences of one’s moral 
and immoral thoughts are called resultant con¬ 
sciousness pertaining to the Sentient Realm. The 
five types of resultant consciousness pertaining to 
the Realms of Form and the four types of resultant 
consciousness pertaining to the Formless Realms 
are called Vipdka or fruition of Kamma. 

As we sow, so we reap somewhere and some¬ 
time, in this life or in a future birth. What we 
reap today is what we have sown either in the 
present or in the past. 

The Sawyutta Nikaya* states: 


1. 20+5+4 = 29 

2. Vol. 1, p. 227; Kindred Sayings, part 1, p. 293. 
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According to the seed that's sown. 

So is the fruit ye reap therefrom 

Doer of good {will gather) good. 

Doer of evil, evil {reaps). 

Sown is the seed, and planted well. 

Thou shah enjoy the fruit thereof." 

Kamma is a law in itself which operates in its 
own field without the intervention of any external, 
independent ruling agency. 

liferent in Kamma is the potentiality of pro- 
ducing its due effect. The cause produces the 
effect, the effect explains the cause. The seed 
produces the fruit, the fruit explains the seed, 
such IS their relationship. Even so are Kamma 
and Its effect. 

The effect already blooms in the cause.” 

1 and misery, which are the common 

tot ot humanity, are the inevitable effects of causes, 
rrom a Buddhist standpoint they are not rewards 
ana punishments, assigned by a supernatural, 
ruling power to •a soul that has done 
who attempt to explain 
everything by this one temporal life and an eternal 
luture life, ignoring a past, may believe in a post¬ 
mortem justice, and may regard present happiness 
and misery as blessings and curses conferred on his 
creation by an omniscient and omnipotent Divine 
Ruler, who sits in heaven above controlling the 
destinies of the human race. Buddhism that 
emphatically denies an arbitrarily created immortal 
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soul, believes in natural law and justice which 
cannot be suspended by either an Almighty God, 
or an All-compassionate Buddha. According to 
this natural law, acts bring their own rewards and 
punishments to the individual doer whether 
human justice finds him or not. 

Some there are, who cavil thus: So you 
Buddhists too administer the opium of Kammic 
doctrine to the poor, saying: 

“You are born poor in this life on acount of your past 
wil Kamma. He is born rich on account of his past good 
Kamma. So be satisfied with your humble lot, but do good 
to be rich in your next life. 

“You are being oppressed now because of your past evil 
is your destiny. Be humble and bear your 
sufferings patiently. Do good now. You can be certain of a 
better and happier life after death.’* 

The Buddhist doctrine of Kamma does not ex¬ 
pound such fatalistic views. Nor does it vindicate 
a post-mortem justice. The All-merciful Buddha, 
who had no ulterior selfish motives, did not teach 
this law of Kamma to protect the rich and comfort 
the poor by promising illusory happiness in an 
after-life. 

According to the Buddhist doctrine of Kamma, 
one is not always compelled by an iron necessity, 
for Kamma is neither fate nor predestination 
imposed upon us by some mysterious unknown 
power to which we must helplessly submit our¬ 
selves. It is one’s own doing reacting on oneself, 
and so one has the power to divert the course of 
Kamma to some extent. How far one diverts it, 
depends on oneself. 
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The Cause of Kamma 

Ignorance {avijja) or not knowing things as 
they truly are, is the chief cause of Kamma. De- 
on ignorance arise Kammic activities 
y^ijjd paccaya samkhdrd), states the Buddha in 
the Paticca Samuppdda (Dependent Origination). 

Associated with ignorance is its ally craving 
{taphdX the other root of Kamma. Evil actions are 
conditioned by these two causes. All good deeds 
• if '''®’^^^hng {puthujjand), though associated 
the three wholesome roots of generosity 
{alobha\ goodwill {adosd) and knowledge {amohd)^ 
are nevertheless regarded as Kamma because the 
two roots of ignorance and craving are dormant 
m nun. The moral types of supramundane Path 
^nsciousness {maggacittd) are not regarded as 
lAamma because they tend to eradicate the two 
root causes. 

The Doer of Kamma 

of Kamma? Who reaps the 
“Is it a sort of accretion about a 


these subtle questions. Venerable 
Buddhaghosa writes in the Visuddhi Magga: 

who does the deed, 
owe who feels the fruit, 
Constituent parts alone roll on, 
mis i ndeed is right discernment 




Warren, Buddhism in Translations, p. 248 
Tne Path of Purity, iii, p 728. 

Kammassa karako natthi — vipakassa ca vedako 
Suddhadhamma pavattanti — evetam samma dassanarii 
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According to Buddhism there are two realities— 
apparent and ultimate. Apparent reality is ordi¬ 
nary conventional truth (sammuti sacca). Ulti¬ 
mate reality is abstract truth (paramattha sacca). 

For instance, the table we see is apparent reality. 
In an ultimate sense the so-called table consists 
of forces and qualities. 

For ordinary purposes a scientist would use the 
term water, but in the laboratory he would say HjO. 

In the same way for conventional purposes 
such terms as man, woman, being, self and so 
forth are used. The so-called fleeting forms con¬ 
sist of psycho-physical phenomena which are con¬ 
stantly changing, not remaining for two conse¬ 
cutive moments the same. 

Buddhists therefore do not believe in an un¬ 
changing entity, in an actor apart from action, in a 
perceiver apart from i^rception, in a conscious 
subject behind consciousness. 

Who then is the doer of Kamma? Who expe¬ 
riences the effect? 

Volition or will (cetana) is itself the doer, 
ing (yedand) is itself the reaper of the fruits ot 
action. Apart from these pure mental states 
{suddhadhamma) there is none to sow and none 
to reap. 

Just as, says the Venerable Buddhaghosa, in 
the case of those elements of matter that go under 
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the name of tree, as soon as at any point the fruit 
springs up, it is then said the tree bears fruit or 
‘thus the tree has fructified,’ so also in the case 
of ‘aggregates’ (khandhas) which go under the 
name of Deva or man, when a fruition of happi- 
ness or misery springs up at any point, then it is 
said ‘that Deva or man is happy or miserable.’ 

this respect Buddhists agree with Prof. 
William James when, unlike Descartes, he asserts: 

“Thoughts themselves are the thinkers.’” 
Where is Kamma ? 


, within the psyche,” writes a certain psycho-analyst, 

• inaccessible and to be reached only by some, 

IS tne whole record, without exception, of every experience 
ine individual has passed through, every influence felt, 
eveiy inipression received. The subconscious mind is not 
^ly an indelible record of individual experiences but also 
r of primeval impulses and tendencies, 

in oii/'r° A being outgrown as we fdndly deem them 

rtiif : J If- subconsciously active and apt to break 

oisconcerting strength at unexpected moments.” 


.r'ft ®“5*^hist would make the same assertion 
i^^odification. Not stored within any 
fi? k psyche’, for there is no proof of any 

sucn receptacle or store-house in this ever-chang¬ 
ing complex machinery of man, but dependent 
on the individual psycho-physical continuity or flux 
IS every experience the so-called being has passed 


I. Psychology, p. 216. 
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through, every influence felt, every impression 
received, every characteristic—divine, human, or 
brutal—developed. In short the entire Kammic 
force is dependent on the dynamic mental flux 
{citta santati) ever ready to manifest itself in mul¬ 
tifarious phenomena as occasion arises. 

“Where, Venerable Sir, is Kamma?” King Milinda ques¬ 
tioned the Venerable Nagasena. 

“O MahSraja," replied the Venerable Nagasena, “Kamma 
is not said to be stored somewhere in this fleeting consciousness 
or in any other part of the body. But dependent on mind 
and matter it rests manifesting itself at the opportune 
moment, just as mangoes are not said to be stored somewhere 
in the mango tree, but dependent on the mango tree they lie, 
springing up in due season. "' 

Neither wind nor fire is stored in any parti¬ 
cular place, nor is Kamma stored anywhere within 
or without the body. 

Kamma is an individual force, and is trans¬ 
mitted from one existence to another. It plays the 
chief part in the moulding of character and 
explains the marvellous phenomena of genius, 
infant prodigies, and so forth. The clear under¬ 
standing of this doctrine is essential for the welfare 
of the world. 


1. See Visuddhi Magga, ch XVI f. 
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THE WORKING OF KAMMA 
Kamma is this world led." 

ATTHASALINI 


working of Kamma is an intricate law 
wMch only a Buddha can fully comprehend. To 
obtmn a clear understanding of this difficult 
subject It IS necessary to acquaint oneself with 
thought-processes {cittavithi) according to Abht 


consciousness, the essence of the so- 
called being, plays the most important part in the 
complex machinery of man it jo 

d^es or PuriBes one Mind 

bitterest enemy and the greatest friend if on^* 

which is more or less nacc-^^ ^ consciousness 
similar to Se eoi&^S^I 

death, (cuti) The Rnddilio* moment of 

for this type of consciousnesses 
means factor of life, or tadfs^Sf 
condition of existence. Sini 

evep; moment, it flows on like % streaiHit re- 
maimng the same for two consecutive momenu. 

We do experience this type of consciousness 
not only in a dreamless state but also in our 
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waking state. In the course of our life we experi¬ 
ence Bhavanga thought-moments more than any 
other type of consciousness. Hence Bhavanga 
becomes an indispensable condition of life. 

Some scholars identify Bhavanga with sub- 
consciousness. According to the Dictionary of 
Philosophy sub-consciousness is “a compartment 
of the mind alleged by certain psychologists and 
philosophers to exist below the threshold of con¬ 
sciousness.” 

In the opinion of Western philosoi)hers sub- 
consciousness and consciousness co-exist. But, 
according to Buddhist philosophy, no two types 
of consciousness co-exist.' 

Nor is Bhavanga a sub-plane. It does not 
correspond to F. W. Myer’s subliminal conscious¬ 
ness either. There does not seem to be any place 
for Bhavanga in Western philosophy. Perhajw 
we may be using these philosophical terms with 
different meanings. 


1. According to Buddhist philosophy there is no momeiU 
when we do not ordinarily experience a particular kina 
of consciousness, hanging on to some object whetnei 
physical or mental. The time limit of such a consciousness 
is termed one thought-moment. Each thought-momen 
is followed by another. The rapidity of the 
of such thought-moments is hardly conceivable by tne 
ken of human knowledge. It pleaws the commenwtore 
to say that during the time occupied by a flash of ligni- 
ning billions and billions of thought-moments may anse. 
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Bhavanga is so called because it is an essential 
condition for continued existence. Life-conti¬ 
nuum has been suggested as the closest English 
equivalent for Bhavanga. 


This Bhavanga consciousness, which one always 
experiences as long as it is uninterrupted by ex- 
ternal stimuli, vibrates for a thought-moment 
and pas^s away when a physical or mental object 

Suppose, for instance, the 
^ physical form. Now, when 
stream of consciousness is arrested, 
whoSfnnof consciousness (pancadvardvajjana), 
the consciousness towards 

after nway. Immediately 

khuvinhnnn\ wik- Visual consciousness (cak- 
no more aboutit^^ir^* object, but yet knows 

by a momen/ ivTt® operation is followed 
seeii (samnatir^^ reception of the object so 
ing thou^t’mn*^”^]' arises the investigat- 

tarily examines the“bjecrsS''sS^ Th^ 

by the determining ^“*s is followed 

pana) when discriminatinn°^®^^'°^°”^cni’ (^ottha- 
may play its part On thil h c^®^cised and freewill 

psychol^ical^y inSJortant^ 

at th s stage that an'^Uon isjXd XtrhiS 

Srstage. M 

If viewed rightly (;;p/i«oma«a5tea), it becomes 
moral; jf wrongly {ayonisomanasikdra), immoral 
Irrespective of the desirability or the undesira- 
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bility of the object presented to the mind, it is 
possible for one to make the Javana process moral 
or immoral. If, for instance, one meets an ene¬ 
my, anger will arise automatically. A wise per¬ 
son might, on the contrary, with self-control, 
radiate a thought of love towards him.. This 
is the reason why the Buddha states: 

‘"By self is evil done, 

By self is one defiled. 

By self is no evil done. 

By self is one purified. 

Both defilement and purity depend on oneselj. 
No one is purified by another."' 

It is an admitted fact that environment, circums¬ 
tances, habitual tendencies and the like condition 
our thoughts. On such occasions freewill is sub¬ 
ordinated. There exists however the posability 
for us to overcome those external forces and pro¬ 
duce moral and immoral thoughts exercising our 
own freewill. 

An extraneous element may be a causative 
factor, but we ourselves are directly responsible 
for the actions that finally follow. 

It is extremely difficult to suggest a suitable 
rendering for Javana. 

Apperception is suggested by some. 
is suggested as an alternative rendering, whicn 
seems to be less satisfactory than apperception. 
Here the Pali term is retained. 


1. Dhammapada, v. 165. 
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Javana, literally, means running. It is so called 
because, in the course of a thought-process, it runs 
consequently for seven thought-moments, or, at 
tmes_ of death, for five thought-moments with an 
idenbcal object. The mental states occurring in 
all these thought-moments are similar, but the 
potential force differs. 


thought-process which takes place 

wilth the 

twm (taddlambana) lasting for 

SS °"«= thought-pro- 

thought moSlente. “P>ration of seventeen 


Books cite the simile of the 
Illustrate this thought-process. 


mango tree to 


mango ttM with h!?i& w **’« f°°t of a 

the t^hes “vered. A wind stirs 

the Sng ma^ *6 head of 

and turns toward', th.- head covering, 

Picksitup! He sees it and then 

it is a ripe mango fruit^Hta.*^’ ascertains that 

ing the remnants with sSiv^^L^r swallow- 
himself to sleep. "tore resigns 


The dreamless sleep corresoonHc tr, 
turbed current of Bhavanga. ^The strikhL of*?be 
wind against the tree corresponds to past Bhavanga 


I. See diagram i. p. 365. 


The thought-process runs as follows: 
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and the swaying of the branches to vibrating 
Bhavanga. The falling of the fruit represents the 
arrest Bhavanga. Turning towards the object 
corresponds to sense-door adverting consciousness j 
sight of the object, to perception; picking up, to 
receiving consciousness; examination, to investi¬ 
gating consciousness; ascertaining that it is a ripe 
mango fruit, to determining consciousness. The 
actual eating resembles the Javana process, and 
the swallowing of the morsels corresponds to 

snS^n";. ‘.I ‘0 sleep resembles the 

subsidence of the mind into Bhavanga again Of 

thought-moment, the weakest 

in this life. It becomes ineffective (a/iosi). 

ment. Its e^S^ne mav^^ seventh thought-mo- 
birth. Hence it is termSi subsequent 

(upapajjavedaniyd) Kammn Effective’ 

call/ 

in the second birth. ” operate 


may taKe place at any time n the course of one’s 
wanderings m Samsara until the final Emandna 

cm'•'jt's type of Kamma is termed ‘Indefinitely 

trtective {aparapariyavedaniya). 
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There is thus a classification of Kantma with 
reference to its time of operation 

1. Ditthadhammavedaniya (Immediately Elfec- 

Kamma tive Kamma) 

2. Upapajjavedaniya (Subsequently Effec- 

Kamma tive Kamma) 

3. Apardpariyavedaniya (Indefinitely Effec- 

Kamma tive Kamma) and 

4. Ahosi Kamma (Ineffective Kamma) 

Illustrations: 

The result of a good Kamma reaped in this life: 

A husband and his wife possessed only one upper garment 
to wear when they went out-of-doors. One day the husband 
heard the Dhamma from the Buddha and was so pleased 
with the Doctrine that he wished to offer his only upper 
garment, but his innate greed would not permit him to do so. 
He combatted with his mind and, ultimately overcoming 
his greed, offered the garment to the Buddha and exclaimed— 
“I have won, I have won.” The king was delighted to hear 
his story and in appreciation of his generosity presented 
him thirty-two robes. The devout husband kept one for 
himself and another for his wife and offered the rest to the 
Buddha.' 

The result of a bad Kamma reaped in this life: 

A hunter who went hunting to the forest, followed by his 
dogs, met by the wayside a Bhikkhu who was proceeding 
on his alms round. As the hunter could not procure any 
game he thought it was due to the unfortunate meeting oivM 
Bhikkhu. While returning home he met the same Bhikkhu 
and was deeply enraged at this second encounter. In spite 
of the entreaties of the innocent Bhikkhu the hunter set 

1. Buddhist Legends (Dhammapadatthakatha), pt. 2, p. 262. 
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the dogs on him. Finding no escape therefrom, the Bhikkhu 
climbed a tree. The wicked hunter ran up to the tree, and 
pierced the soles of the Bhikkhu’s fe6t with the point of an 
arrow. The pain was so excruciating that the robe, the 
Bhikkhu was wearing, fell upon the hunter completely cover¬ 
ing him. The dogs, thinking that the Bhikkhu had fallen 
from the tree, devoured their own master.' 


Subsequently Effective Kamma: 

A millionaire’s servant returned home in the evening 
after his laborious work in the field, to see that all werf 
observing the Eight Precepts as it was the full moon day. 
Learning that he also could observe them even for half a 

Unfortunately 

8 °“^ 


immediately 

hS faiLr ’ state of misery as the result of killing 


Indefinitely Effective Kamma: 

Ev^n thf Tudd A™ Kamma. 

his mother and father^ 
suffered long in a woS state 
Viras clubbed to death by bandits^ 

a female devotee of the naked^asStic?^*^^^*^ 


1. Buddhist Legends p. 282. 

2. Ibid., pt. i. p. 278. 

3. According to some books he actually killed them. 
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This was the result of his having insulted a 
Pacceka Buddha in one of His previous births. 

The Buddha’s foot was slightly injured when 
Devadatta made a futile attempt to kill Him. This 
was due to His killing a step-brother of his in a 
previous birth with the object of appropriating 
his property. 

★ ★ ★ 

There is another classification of Kamma accord¬ 
ing to function {kiccd): 

1. Janaka Kamma (Reproductive Kamma), 

2. Upatthambaka Kamma (Supportive Kamma), 

3. Upapidaka Kamma (Counteractive Kamma), 

4. Upaghataka Kamma (Destructive Kamma). 

Every subsequent birth, according to Buddhism, 
is conditioned by the good or bad Kamma which 
predominated at the moment of death. This kind 
of Kamma is technically known as Reproductive 
{janaka) Kamma. 

The death of a person is merely ‘ ‘the temporary 
end of a temporary phenomenon.” Though the 
present form perishes another form which is 
neither absolutely the same nor totally different 
takes its place according to the thought that was 
powerful at the death moment since the Kammic 
force which hitherto actuated it is not annihilated 
with the dissolution of the body. It is this last 
thought-process which is termed ‘Reproductive 
Kamma’ that determines the state of a person m 
his subsequent birth. 
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As a rule the last thought-process depends on 
the general conduct of a person. In some excep¬ 
tional cases, perhaps due to favourable or un¬ 
favourable circumstances, at the moment of death 
a good person may experience a bad thought and 
a bad person a good one. The future birth will be 
determined by this last thought-process, irres¬ 
pective of the general conduct. This does not 
mean that the effects of the past actions are obli- 
ters^ed. They will produce their inevitable results 
moment. Such reverse changes 
of birth account for the birth of vicious children to 
virtuous parents and of virtuous children to 
vicious parents. 


Now, to assist and maintain or to weaken 
^d obstruct the fruition of this Reproductive 
amma another past Kamma may intervene. 

termed ‘Supportive’ (upattham 
Yc and ‘Counteractive’ (upapidakd) 

o Kamma the potential 

an„.S[e3 by ^ 

Kam„a. wLh “ poEy® 

fn“rl2 i' “ countLctive 

force can obstruct the path of a flying arrow and 
bring It down to the ground Such an action is 
termed Destructive iMpaghatakd) Kamma which 
is more powerful than the above two in that it not 
only obstructs but also destroys the whole force. 
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As an instance of the operation of all the four, 
the case of Venerable Devadatta who attempted 
to kill the Buddha and who caused a schism in the 
Sangha may be cited. 

His Reproductive good Kamma destined him to 
a birth in a royal family. His continued comfort 
and prosperity were due to the action of the 
Supportive Kamma. The Counteractive Kamma 
came into operation when he was subjected to such 
humiliation as a result of his being excommuni¬ 
cated from the Sangha. Finally the Destructive 
Kamma brought his life to a miserable end. 

The following classification is according to the 
priority of effect (vipakaddnavasena): 

1. Garuka Kamma, 

2. Asanna Kamma, 

3. Acinna Kamma, and 

4. Katattd Kamma. 

The first is Garuka Kamma which means a 
weighty or serious action. It is so called because 
it produces its effects for certain in this life or in 
the next. On the moral side the weighty actions 
are the Jhanas or Ecstasies, while on the immoral 
side they are the subsequently-effective hein<ms 
crimes (Anantariya Aawwa)—namely, matricide, 
parricide, the murder of an Arahant, the wound¬ 
ing of the Buddha, and the creation of a schism in 
the Sangha. 

If, for instance, any person were to develop 
the Jhanas and later to commit one of these heinous 
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crimes, his good Kamma would be obliterated by 
the powerful evil Kamma. His subsequent birth 
will be conditioned by the evil Kamma in spite of 
his having gained the Jhanas earlier. For example. 
Venerable Devadatta lost his psychic powers and 
was born in a woeful state because he wounded 
the Buddha and caused a schism , in the Sangha. 

King Ajatasdttu, as the Buddha remarked, 
would have attained the first stage of Sainthood 
if he had not committed parricide. In this case 

the powerful evil Kamma obstructed his spiritual 
attainment. 


Weighty Kamma to condi- 
^ Death-proximate (dsanna) 
is the action one 
moment immediately before the dying- 

Se ftitnm significance in determining 

^rson of the custom of reminding the dyini 

Ks deLh and making him do good 

on nis death-bed still prevails in Buddhist countries. 

Sometimes a bad person may die hannilv and 
receive a good birth if fortunateirhe reme^ 
or does a good act at the last mmnent 

bfexemrtfrSm S * goodbirth he 

he hS rSSuliS dS„trhis° 


At times a good i^rson, on the other hand, may 
die unhappily by suddenly remembering an evil act 
or by conceiving a bad thought, perchance com¬ 
pelled by unfavourable circumstances. 
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Habitual {acin^d) Kamma is the next in prio¬ 
rity of effect. It is the Kamma that one constant¬ 
ly performs and recollects and towards which 
one has a great liking. 

Habits whether good or bad become second 
nature. They more or less tend to mould the 
character of a person. At leisure moments we 
often engage ourselves in our habitual thoughCs and 
deeds. In the same way at the death-moment, 
unless influenced by other circumstances, we, as a 
rule, recall to mind our habitual thoughts and 
deeds. 

The last in this category is Cumulative (katatta)' 
Kamma which embraces all that cannot be in¬ 
cluded in the foregoing three. This is as it were 
the reserve fund of a particular being. 

The last classification is according to the plane 
in which the effects take place. They are:— 

1. Evil actions (akusala) which may ripen in 
the Sense-Sphere (kdntaloka). 

2. Good actions (kusala) which may ripen in 
the Sense-Sphere. 

3. Good actions which may ripen in the Realms 
of Form (r^paloka), and 

4. Good actions which may ripen in the Form¬ 
less Realms (arUpaloka). 


1. Literally,'because done’. 
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Evil actions which may ripen in the Sense-Sphere: 

There are ten evil actions caused by deed, word, 
and mind which produce evil Kamma. Of them 
tbree_ are committed by deed—namely, killing 
(panatipdta\ stealing {adinnddand), and sexual 
misconduct (Jcdmesu niicchdcdra). 

Four^ are committed by word—namely, lying 
{musdvdda), slandering (pisunavdcd), harsh speech 
(pharusavdcd), and frivolous talk (samphappa- 
Idpd). 


Three are committed by mind—namely, cove 
tousness (abhijjhd), ill-will (vydpdda), and false- 
view (imcchdditthi) 


Killing means the intentional destruction of 
being. The Pali term pdna strictly 
oneTJil- fy^ho-physical life pertaining to 
Mot The wanton destruc- 

^ "‘'hout allowing it to run 

whieh IS pdttdt/pdra. Paria means that 

»"®ate beings, in- 
plants'^asThpv regarded as pdna, but not 

eve? a?e ^hikkhus, how- 

This’rSfe h mav K destroy even plant Ufe. 
to lytilleT not apply 


The following five conditions 
complete the evil of killing—i. 


are necessary to 
a living being. 


i. “In plants there is no transmission of stimuli by nerves. 
Nerves are unknown to them as nerve-centres ” 
Dr. Karl V. frisch-YcumdUfe. p. ,25. 
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ii. knowledge that it is a living being, iii. inten¬ 
tion of killing, iv. effort to kill, and v. conse¬ 
quent death. 

The gravity of the evil depends on the good¬ 
ness and the magnitude of the being concerned. 
The killing of a virtuous person or a big animal is 
regarded as more heinous than the killing of a 
vicious person or a small animal because a greater 
effort is needed to commit the evil and the loss 
involved is considerably great. 

The evil effects of killing are:—brevity of life, 
ill-health, constant grief due to the separation 
from the loved, and constant fear. 

Five conditions are necessary for the completion 
of the evil of stealing:—^namely, i. another’s 
property, ii. knowledge that it is so, iii. intention 
of stealing, iv. effort to steal, and v. actual removal. 

The inevitable consequences of stealing are: 
poverty, misery, disappointment, and dependent 
livelihood. 

Four conditions are necessary to complete the 
evil of sexual misconduct—^namely, i. the thought 
to enjoy, ii. consequent effort, iii. means to gratify, 
and iv. gratification. 

The inevitable consequences of sexual miscon¬ 
duct are:—having many enemies, union with un¬ 
desirable wives and husbands, and birth as a 
woman or an eunuch. 
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Four conditions are necessary to complete the 
evil of lying— namely, i. an untruth, ii. deceiving 
intention, iii. utterance, and iv. actual deception. 


The inevitable consequences of lying are:— 
being subject to abusive speech and vilification, 
untrustworthiness, and stinking mouth. 

Foyr cpnditions are necessary to complete the 
evil 01 slandering—namely, i. persons that are to 
be divided, ii. the intention to separate them or 
the rfesire to endear oneself to another, iii. corres¬ 
ponding effort, and iv. the communication. 

_ The inevitable consequence of slandering is the 
dissolution of friendship without any sufficient 
cause. 


necessary to complete the 
evil of harsh speech—^namely, i. a person to be 
abused, ii. angry thought, and iii. the actual abuse. 


The inevitable consequences of harsh speech 
detested by others though absolutely 
harmless, and having a harsh voice. 

evU^nf necessary to complete the 

towa?d/fHvi?nnc^?‘^^^^ ‘he incUnation 

towards frivolous talk, and ii. its narration. 


The inevitable 
are:—defective 
speech. 


consequences of frivolous talk 
bodily organs, and incredible 


Two conditions are necessary to complete the 
evil of covetousness—^namely, i. another’s posses¬ 
sion, and ii. adverting to it, thinking—would 
this be mine!’ 
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The inevitable consequence of covetousness is 
non-fulfilment of one’s wishes. 

Two conditions are necessary to complete the 
evil of illwill—^namely, i. another person, and 
ii the thought of doing harm. 

The inevitable consequences of illwill are:— 
uglinessvpa^ifoild'diseases, and detestable nature. 

False view fe* seeing things wrongly. False 
beliefs such as the denial of tbs efficacy of deeds 
are also included in this evil. 

Two conditions are necessary to complete this 
evil—^namely, i. perverted mann er in which the 
object is viewed, and ii. the understanding of it 
according tp that misconception. 

The inevitable consequences of false view are:— 
b^e desires^ lack of wisdom, dull wit, chronic 
diseases, and blameworthy ideas. 

According to Buddhism there are ten kinds of 
false views—namely,' i. TTiere is no such virtue 
as ‘generosity’ (dinnam). This means that there 


1. The Pali text runs as follows:— , ,. 

'*N‘atthi dimath, n’atthi ivtham, n'atthi hutath, 
sukatadukkatanam kantmaiiam phalaih vipako, naifki 
ayaik loko, n'atthi paraloko, n’atthi mata, n'attjtt pita^ 
n’atthi sattd apapatika, nfitthi lake samatfa-brahamapa 
sammaggata sammapatipanna ye iman ca lokath parm 
ca lokath sayath abhihha sacchikatva pavedenti. Sto 
Dbammasangani—p. 233. The Expositor—^pt. ii. 493, 
and Buddhist Psychology—p. 355. 
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is no good effect in giving alms. 2, There is no 
such virtue as ‘liberal alms giving {ittharhy or 
3. ‘Offering gifts to guests {hutamy Here, too, 
the implied meaning is that there is no effect in such 
charitable actions. 4. There is neither fruit nor 
result of good or evil deeds. 5. There is no such 
belief as ‘this world’ or 6. ‘A world beyond’ i.e., 
those born here do not accept a past existence, and 
those living here do not accept a future life. 
7- ^ mother or 8. Father, i.e., there 

is no effect in anything done to them. 9. There 
are no beings that die and are being reborn (ppa- 
patika) 10. There are no righteous and well- 
disciplmed recluses and brahmins who, having 
remized by their own super-intellect this world 
and world beyond, make known the same. (The 
reference here is to the Buddhas and Arahants). 

Good Kamma which may ripen in the Sense-Sphere: 

acdnnJtefc Vf meritorious 

fTS (1) Generosity 

Sf’A? (3) Meditation (bha- 

Si Lh nn? ^®«^trine {dhammade- 

own views 

Sometinies these ten moral actions are regarded 
as twelve by introducing sub-divisions to (7) 
and (10). 
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Praising of others’ Good Actions (pasamsd) is 
added to Rejoicing in others’ merit {anumodand). 
Taking the Three Refuges (sara^a) and Mindful¬ 
ness (anussati) are substituted for Straightening 
of one’s views. 

‘Generosity’ yields wealth. ‘Morality’ gives 
birth in noble families and in states of happiness. 
‘Meditation’ gives birth in Realms of Form and 
Formless Realms, and helps to gain Higher Know¬ 
ledge and Emancipation. ‘Transference of merit’ 
acts as a cause to give in abundance in future 
births. ‘Rejoicing in others’ merit’ is productive 
of joy wherever one is born. Both ‘expounding 
and hearing the Dhamma’ are conducive to wis¬ 
dom. ‘Reverence’ is the cause of noble parentage. 
‘Service’ produces large retinue. ‘Praising others 
good works’ results in getting praise to_ one¬ 
self. ‘Seeking the Three Refuges’ results in the 
destruction of passions. ‘Mindfulness’ is con¬ 
ducive to diverse forms of happiness. 

Kusala Kamma which ma y ripen in the Realms 
of Form: 

These are the following five' kinds of (ROpa- 
Jhdnas) or Ecstasies which are purely mental:— 

i. The first Jhdna moral consciousness which 
consists of initial application (yitakka), sustained 

1. According to the Abhidhammatha Sangaha there are five 
Rupa Jhanas, but the Visuddhi Magga mentions four Jha- 
nas. There is no great difference between the two inter¬ 
pretations. In the former the Jhanas are divided into 
five according to the five constituents. In the latter the 
second Jhana consists of the final three constituents 
without the first two. 
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application (yicara), pleasurable interest (piti), 
happiness {sukhd), and one-pointedness {ekaggatd), 

ii. The second Jkana moral consciousness 
which consists of sustained application, pleasur¬ 
able interest, happiness, and one-pointedness, 

iii. ^ The third Jhdna moral consciousness which 
consists of pleasurable interest, happiness and 
one-pointedness. 


iv._ The fourth ./Adna moral consciousness which 
consists of happiness and one-pointedness, and 

V. ^ The fifth Jhdna moral consciousness which 
consists of equanimity (upekkhd) and one pointed- 

T16SS* 


. haw their corresponding effects 

in the Realms of Form. 

Formless 

Jhdnas which have 
namely, ^ Formless Realms- 

of™ •*>* 

2. Mor^ consciousness dwelling on the ‘In- 

ness’ aiiaca««a>.a<a^!^rNothing 
4. Moral con^iousness wherein ‘Perception 
neither is nor is not iN'evastmndn'dscmndyatanay . 


I. For details see A Manual of Abhidhanuna bv Ntrada 
Thera. 



CHAPTER 21 


NATURE OF KAMMA 

**As you sow the seed so shall you reap the fruit” 

SAMYUTTA NIKAYA 

Is one bound to reap all that one has sown in 
just proportion? 

Not necessarily! In the Anguttara Nikaya the 
Buddha states: 

“If any one says that a man must reap according to his 
deeds, in that case there is no religious life nor is an 
tunity afforded for the entire extinction of sorrow. 
any one says that what a man reaps accords with his deeds, 
in that case there is a religious life and an opportunity is 
afforded for the entire extinction of sorrow.”* 

In Buddhism therefore there is every possibility 
to mould one’s Kamma. 

Although it is stated in the Dhamntapada^ that 
“not in the sky, nor in mid-ocean nor 
ing a mountain cave is found that place on eartn, 
where abiding one may escape from (the conse¬ 
quence of) an evil deed,” yet one is not bcmna to 
pay all the arrears of past Kamma. If 
the case, emancipation would be an impossibility- 
Eternal suffering would be the unfortunate result. 

1. Anguttara Nikaya, part i. 249. See Warren, Buddhism 
in Translations, p. 218. 

2. V. 127. 




382 


NATURE OF KAMMA 


Ch. 21 


One is neither the master nor the servant of 
this Kamma. Even the most vicious person can 
by his own effort become the most virtuous person. 
We are always becoming something and that 
something depends on our own actions. We 
may at any moment change for the better or for 
the worse. Even the most wicked person should 
not be discouraged or despised on account of his 
evil nature. He should be pitied, for those who 
censure him may also have been in that same po- 
sition at a certain stage. As they have changed 
for the better he may also change, perhaps sooner 
than they. Who knows what good Kamma he 
goodness bim? Who knows his potential 

^ {^Shway robber and the murderer 
“'■'■'S brethren became 
misdSds Ws 

fle*‘'AmM®tein^'gave 

habits and attained tL’ K^erf St~ 

and"lte^^Arahamsh"p. 


was stigmatised Carina (wicked). 


Asoka, who 
owing to his ruthlessness in expanding his Emnl^^ 
became Dharmasoka, or Asoka the Rfghteous ^and 
changed his career to such an extent thi today— 
“Amidst the tens of thousands of names of mo- 
narchs that crowd the columns of history, their 
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majesties and graciousnesses, serenities and royal 
highnesses and the like the name of Asoka shines, 
and shines almost alone, a star.”' 

These are few striking examples which serve 
to show how a complete reformation of character 
can be effected by sheer determination. 

It may so happen that in some cases a lesser 
evil may produce its due effect, while the effect of 
a greater evil may be minimis ed. 

The Buddha says: 

“Here, O Bhikkhus, a certain person is not disciplined 
in body, in morality, in mind, in wisdom, has little good 
and less virtue, and lives painfully in consequence of trifling 
misdeeds. Even a trivial act committed by such a person 
will lead him to a state of misery. 

“Here, O Bhikkhus, a certain person is disciplined in body, 
in morality, in mind, in wisdom, does much good, is lugh- 
souled and lives with boundless compassion towards all. 

“A similar evil committed by such a person ripens in 
life itself and not even a small effect manifests itself (after 
death), not to say of a great one.* 

“It is as if a man were to put a lump of salt into a 
cup of water. What- do you think, O Bhikkhus? Wo“lo 
now the small amount of water in this cup become saltish and 
undrinkable? 

“Yes, Lord. 

“And why? 

1. H. G. Wells —Outline of History. 

2. The reference here is to an Arahant who is not subject 
to any future sorrow. 
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“Because, Lord, there was very little water in the cup, 
and so it became saltish and undrinkable by this lump of 
salt. 

“Suppose a man were to put a lump of salt into the river 
Ganges. What think you, O Bhikkhus? Would now the 
river Ganges become saltish and undrinkable by the lump 
of salt? 


“Nay, indeed. Lord. 

‘‘And why not? 

“Because, Lord, the mass of water in the river Ganges 
is great, and so it would not become saltish and undrinkable. 

“In exactly the same way we may have the case of a 

person who does some slight evU deed which brings him 

o a state of nnsery, or, again, we may have the case of another 

misdeed, yet he expiates 

« r®" ® manifests itself 

tatter death), not to say of a great one. 

for Ae Seft^'^a person who is cast into prison 

or P®"”y* hundred ‘pence 

into ^s’on for a half ^^® ® person who is not cast 

Snce!^ * half-penny, fora penny, fora hundred 

or fOT^a hunSId ^ half-penny, for a penny. 

**Who is not cast into prison for a hair—... *• 

pennny, or for a hundred pence? half-penny, or for a 

“Whenever any one is rich, wealthv anA «« * i. • 

not ca« into prison for a haif-penny, fora pen^y’fOT a 
hundred pence. Hcimy, tor a 


“In exactly the same way we may tove the case of a person 
who does some slight evil deed which brings him to a state 
of misery, or again we may have the case of another person 


CAUSE OF ADVERSE RESULTS 


385 


who does the same trivial misdeed, and expiates it in the 
present life. Not even a small effect manifests itself (after 
death), not to say of a great one.”' 

Cause of Adverse Results 

Good begets good, but any subsequent regrets 
on the part of the doer in respect of the good 
done, deprive him of the due desirable results. 

The following case may be cited in illustration: 

On one occasion King Pasenadi of Kosala approached 
the Buddha and said: 

“Lord, here in Savatthi a millionaire householder has 
died. He has left no son behind him, and now I come here, 
after having conveyed his property to the palace. Lord, 
a hundred lakhs in gold, to say nothing of the silver. But this 
millionaire householder used to eat broken scraps of food 
and sour gruel. And how did he clothe himself? For dress 
he wore a robe of coarse hemp, and as to his coach, he drove 
in a broken-down cart rigged up with a leaf-awning.” 

Thereupon the Buddha said: 

“Even so, O King, even so. In a former life, O Kwg, this 
millionaire householder gave alms of food to a Pacceka 
Buddha called Tagarasikhi. Later, he repented of 
given the food, saying within himself: Tt would be letter 
if my servants and workmen ate the food I gave for "J™®: 
And besides this he deprived his brother’s only son of nis 
life for the sake of his property. And because tWs milhonmre 
householder gave alms of food to the Pacceka Buddha 


1. Anguttara Nikaya pt. i. p. 249—See Warren, Buddhism 
in Translation, p. 227. 


1105—14 
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Tagarasikhi, in requital for this deed, he was reborn seven' 
times in heavenly blissful states. And by the residual result 
of that same action, he became seven times a millionaire in 
this very Savatthi. 


“And because this millionaire householder repented of 
having given alms, saying to himself: It would be better 
if my servants and workmen ate the food. Therefore as a 
requital for Ais deed, he had no appreciation of good food, 

dresses, no appreciation of an elegant 
vehicle, no appreciation of the enjoyments of the five senses. 


millionaire householder slew the only 
of l»is property, as requital 
of veam manv suffer many years, many hundreds 

S[nd^?v«^« hundreds of Aou- 

S- Aat Se liJfnnof misery. And by the residual 
time an^ ^ is without a son for the seventh 

reZn? I**® fortune as a 

sin« '’""V" » I»“ birth, but 

fully eniov^fhe^ of his g^d deed, he could not 
ptOTidtill hiS^ "®bes which Kamma 


BoaeOcent and Malencent Forees 


stood thaTffe Me'^bScint'’a“d‘ malefiaM 
forces to counteract and support this self“^Sg 


1. Samyutta Nikaya, pt. i, p. 91. 

See Warren, Buddhism in Translations, p. 296, and 
Grimm, The Doctrine of the Buddha, p. 248, 
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law. Birth (gati), time or conditions (kdla), perso¬ 
nality or appearance (upadhi) and effort (payogd) 
are such aids and hindrances to the fruition of 
Kamma. 

If, for instance, a person is born in a noble 
family or in a state of happiness, his fortunate 
birth will sometimes hinder the fruition of his evil 
Kamma. 

If, on the other hand, he is born in a state of 
misery or in an unfortunate family, his unfavour¬ 
able birth will provide an easy opportunity for 
his evil Kamma to operate. 

This is technically known as Gati Sampatti 
(favourable birth) and Gati Vipatti (unfavourable 
birth). 

An unintelligent person, who, by some good 
Kamma, is born in a royal family, will, on account 
of his noble parentage, be honoured by the people. 
If the same person v/ere to have a less fortunate 
birth, he would not be similarly treated. 

King Du//hagamani of Ceylon, for instance, 
acquired evil Kamma by waging war with the 
Tamils, and good Kamma by his various religious 
and social deeds. Owing to his good Reproductive 
Kamma he was bom in a heavenly blissful state. 
Tradition says that he will have his last bi^ in 
the time of the future Buddha Metteyya. His evil 
Kamma cannot, therefore, successfully operate 
owing to his favourable birth. 
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To Cite another example. King Ajatasattu, who 
committed parricide, became distinguished for his 
piety and devotion later owing to his association 
with the Buddha. He now suffers in a woeful state 
heinous crime. His unfavour- 
fu therefore permit him to enjoy 

the benefits of his good deeds. 

Sampatti), and ugliness {Upadlii 
are two other factors that hinder and 
favour the working of Kamma. 

^^ttima, a person obtains a 
nn?^ r ^“^^’’^V^^^tely is deformed, he will 
hk ffortrt ^ ^joy the beneficial results of 
throne ^ legitimate heir to the 

Dosition raised to that exalted 

he happens to be physically deformed. 

the 

parent mavQf* ^ good-looking son of a poor 
be able to the attention of others and may 
fluence. tlistmguish himself through their in- 

tir^or^TOasionTA^/-^^^^^*®^ unfavourable 
are two Shli ^ndKala Vipatti) 

Kamma;?he o^faS and ^he working of 
working of Kamma. ’ other impedes the 

wiH”te‘'com^ired'‘to\‘Sfer the Tamr/ 
the unfavourable conditions open up ^sibiSies 
for evil Kamma to operate. The favoCrable con- 
ditions, on the other hand, will prevent the opera¬ 
tion of evil Kamma. ^ 
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Of these beneficent and maleficent forces the 
most important is effort {Payoga). In the working 
of Kamma effort or lack of effort plays a great part. 
By present effort one can create fresh Kamma, 
new surroundings, new environment, and even 
a new world. Though placed in the most favour¬ 
able circumstances and provided with all facilities, 
if one makes no strenuous effort, one not only 
misses golden opportunities but may also ruin 
oneself. Personal effort is essential for both 
worldly and spiritual progress. 

If a person makes no effort to cure himself of 
a disease or to save himself from his difficulties, 
or to strive with diligence for his progress, his 
evil Kamma will find a suitable opportunity to 
produce its due effects. If, on the contrary, he 
endeavours on his part to surmount his difficulties, 
to better his circumstances, to make the best use 
of the rare opportunities, to strive strenuously for 
his real progress, his good Kamma will come to 
his succour. 

When ship-wrecked in deep sea, the Bodhisatta 
Maha Janaka made a great effort to save himself, 
while the others prayed to the gods and left 
fate in their hands. The result was that the Bodhi¬ 
satta escaped while the others were drowned. 

These two important factors are technically 
known as Payoga Sampatti and Payoga Vipatti. 
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Though we are neither absolutely the servants 
nor the masters of our Kamma, it is evident from 
these counteractive and. supportive factors that the 
fruition of Kamma is influenced to some extent by 
external circumstances, surroundings, personality, 
individual stnvmg, and the like. 

It is tWs doctrine of Kamma that give conso- 
Bmi^ist reliance, and moral courage to a 


unexpected happens, difliculties, 
misfortunes confront him, the Bud- 
IS reaping what he has sown, 
hiiTKSpi^u**'® ^ debt. Instead of resigning 

stmnuoi/^^fflfJ fto Kamma, he makes a 
ful seeds iif pull out the weeds and sow use- 
tul seeds in their place, for the future is in his hands. 

evM^thie in Kamma, does not condemn 

to ?efo™ their chance 

bound to H moment. Though 

of ^K^mlilioeT not convinced of the law 

but confidentiv relietF^^ another to be saved 
niinn himself for his emanci- 

pation. Instead of making any self-surrender, or 

propitiating any supernatural agency, he would 
rely on his own will-power and work incessantly 
for the weal and happiness of all. 
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This belief in Kamma, “validates his effort and 
kindles his enthusiasm,” because it teaches indivi¬ 
dual responsibility. 

To an ordinary Buddhist Kamma serves as a 
deterrent, while to an intellectual it serves as an 
incentive to do good. 

This law of Kamma explains the problem of 
suffering, the mystery of the so-called fate and 
predestination of some religions, and above all the 
inequality of mankin d. 

♦ ♦ » 

We are the architects of our own fate. We are 
our own creators. We are our own destroyers. 
We build our own heavens. We build our own 
hells. 

What we think, speak and do, become our 
own. It is these thoughts, words, and deeds that 
assume the name of Kamma and pass from life to 
life exalting and degrading us in the course of our 
wanderings in Sa/wsara. 

Says the Buddha:— 

“Man’s merits and the sins he here hath wrought: 

That is the thing he owns, that takes he hence. 

That dogs his steps, like shadows in pursuit. 

Hence let him m^e good store for life elsewhere. 

Sure platform in some other future '^orld. 

Rewards of virtue on good beings wait/' 

Kindred Sayings, i. p. 98. 



CHAPTER 22 

WHAT IS THE ORIGIN OF LIFE? 

6e^/nn/if^, O disciples, of this faring 
cn. The earliest point is not revealed of the running on. the 
jaring on, oj beings, cloaked in ignorance, tied by craving,” 

SAMYUTTA NIKAYA 


Rebirth, which Buddhists do not regard as a 
mere theory but as a fact verifiable by evidence, 
Wu Buddhism, though 

this life itself. 

rtf froi»Hrt correlative doctrine 


viewed“'St“‘?J“°''* *•“* beUef in rebirth, 

accented reincarnation, was 

SSj^ete‘Ske 5''® Pyliogoras’ and 

worth and man^ Shelly, Tennyson and Words- 

well ks i^ the 

<U^ntotod“from‘tt“tteSL’^f ;•'* should be 

permanent soul,^cre^ed^*S^ r J t'^ansmigrating 
from a Paratndt^T^,^, emanating 

It is Kamma that conditions rebirth Past 
Kamma conditions the present hirtu. j : 

Kamma, in combination with pasf Kamma ^iiSSdT 
thns the future. The preaenH 

the past, and becomes, in turn, the parent of the 
future. 
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The actuality of the present needs no proof as 
it is self-evident. That of the past is based on 
memory and report, and that of the future on 
forethought and inference. 

If we postulate a past, a present and a future 
life, then we are at once faced with the problem— 
“What is the ultimate origin of life?” 

One school, in attempting to solve the problem, 
postulates a first cause, whether as a cosmic force 
or as an Almighty Being. Another school denies 
a first cause for, in common experience, the cause 
ever becomes the effect and the effect becomes 
the cause. In a circle of cause and effect a first 
Muse' is inconceivable. According to the former, 
life has had a be ginnin gs according to the latter, it 
is beginningless. In the opinion of some the coi^ 
ception of a first cause is as ridiculous as a round 
triangle. 

One might argue that life must have had a be¬ 
ginning in the infinite past and that beginmng 
or the First Cause is the Creator. 

In that case there is no reason why the ss^e 
demand may not be made of this postulated 
Creator. 

With respect to this alleged First Cause men 
have held widely different views. In interpreting 
this First Cause, ParamStma, Brahma, Isvara, 

I. “There is no reason to suppose that the world * 
beginning at all. The idea that things must have a van¬ 
ning is due to the poverty of our imagination. Hertrano 
Russell, Why I am not a Christian. 
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Jehovah, God, the Almighty, Allah, Supreme 
Bemg, Father in Heaven, Creator, Order of Heaven, 
Prime Mover, Uncaused Cause, Divine Essence, 
Chance, Pakati, Padhana are some si gnifi cant 
terms eniployed by certain rehgious teachers and 
philosophers. 


Hinduism riaces the origin of life to a mystical 
froni which emanate all Atmos or 
existence to existence 

One m^aht rcabsorbed in Paramatma. 

One nu^t question whether there is any possibi- 

for a CL? tS. 


possibility of an 
fo the fiat of 

having come out of no^iM^» “regards himself as 
again become nothine for th^t™*^*** ^ think that he will 
he was, and then a s^nd etem.>u k passed before 

he mil never cease ,o be. Is a 

moM be^ibsoh'tt end'-’lndttle'' <hen death 

Mh t "hS^"t^,Lren^WS •S'uSTuoS 

Lewis, “man* Is crrated?,^i^P,™''lf>es," argues Spencer 
and at the moment of creation is wfu ^!****o“t his desire, 
nate, noble or depraved, from tho fi,f5 Messed or unfortu- 
of bis physical creation to the momenV^\-“ Process 

regardless of his individual desires, hones breath, 

or devoted prayers. Such is theol<^(4l struggles 


:k 


1. See TAe world as Will and Idea, 
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“The doctrine that all men are sinners and have the essen¬ 
tial sin oF Adam is a challenge to justice, mercy, love and 
omnipotent fairness.” 

Huxley says—“If we are to assume that anybody has 
designedly set this wonderful universe going, it is perfectly 
clear to me that he is no more entirely benevolent and just, 
in any intelligible sense of the words, than that he is male¬ 
volent and unjust.” 

According to Einstein: “If this being {God) is omnipo¬ 
tent, then every occurrence, including every human action, 
every human thought, and every human feeling and aspira¬ 
tion is also his work; how is it possible to think of holding 
men responsible for their deeds and thoughts before such an 
Almighty Being? 

“In giving out punishments and rewards. He would to a 
certain extent be passing judgment on himself. How ran 
this be combined with the goodness and righteousness ascrib¬ 
ed to him?” 

According to Charles Bradlaugh—“The existence of evil 
is a terrible stumbling block to the Theist. Pain, misery, 
crime, poverty confront the advocate of eternal goodness, 
and challenge with unanswerable potency his declaration 
of Deity as all-good, all-wise, and all-powerful.” 

Commenting on human suffering and God, Prof. J. B. S. 
Haldane writes:—“Either suffering is needed to i»rfect 
human character, or God is not Almighty. The former tMory 
is disproved by the fact that some people who have suffered 
very little but have been fortunate in their anrastry and 
education have very fine characters. The objection to the 
second is that it is only in connection with the uniw^ 
as a whole that there is any intellectual gap to be filled by 
the postulation of a deity. And a creator could presumably 
create whatever he or it wanted.”' 


1. See his essay on “A Plea for Atheism,” Humanity's Gain 
from Unbelief. 
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1“ Despair,” a poem of his old age. Lord Tennyson thus 
boldly attacks God, who, as recorded in Isaiah, says—“I 
make peace and create evil.”' 


’’^Whatl I should call on that infinite Love that 
has served us so welH 

Infinite cruelty, rather, that made everlasting hell. 
Made us, foreknew us, foredoomed us, and does 
what he will with his own. 

Better our dead brute mother who never has 
heard us groan.” 


authoritatively declar- 
Some image. 

createtTo^^ft’^^ contrary, that 

ero^h nf I'Sr ^ image.* With the 

SowmSLanSereZS “tZP"™ 

a tendenrv tr/oww^f There is at present 

iiierson^ God " P^rsoml God by an 


Voltaire states that God 
of man. 


is the noblest creation 


1 . 

2 . 


Isaiah, XXV, 7. 

utterly impossible.*^most ^1 the ***^*5"** ‘s 

offered assume in the very orlSte? 
proved.” Rev. W. Kirkus^in”r)r/V^ conclusion to be 
Reason, p. 34. Orthodoxy Scripture and 

“We have got to recognize that evil faii« 
for which God is responsible. We Sn„ol^ 
for permitting the existence of sin and painf” 

—Canon. C. E. Raven, The Grounds of Christian Assump- 

iion. 
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It is however impossible to conceive of such 
an omnipotent, omnipresent being, an epitome of 
everything that is good—either in or outside the 
universe. 

Modern science endeavours to tackle the prob¬ 
lem with its limited systematized knowledge. 
According to the scientific standpoint, we are the 
direct products of the sperm and ovum cells pro¬ 
vided by our parents. But science does not give 
a satisfactory explanation with regard to the deve¬ 
lopment of the mind, which is infinitely more 
important than the machinery of man’s material 
body. Scientists, while asserting ^"Omne vivum 
ex vivo” “all life from life” maintain that mind 
and life evolved from the lifeless. 

Now from the scientific standpoint we are ab¬ 
solutely parent-born. Thus our lives are necessa¬ 
rily preceded by those of our parents and so on. 
In this way life is preceded by life until one goes 
back to the .first protoplasm or colloid. As re¬ 
gards the origin of this first protoplasm or colloid, 
however, scientists plead ignorance. 

What is the attitude of Buddhism with regard 
to the origin of life? 

At the outset it should be stated that the Bud¬ 
dha does not attempt to solve all the ethical arm 
philosophical problems that perplex mankind. 
Nor does He deal with speculations and theones 
that tend neither to edification nor to enlighten¬ 
ment. Nor does He demand blind faith from His 
adherents anent a First Cause. He is chiefly con- 
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cerned with one practical and specific problem— 
that of suffering and its destruction, all side issues 
are completely ignored. 


On one occasion a Bhikkhu named Malunkya- 
puUa., not ^ntent to_ lead the Holy Life, and 

by degrees, approached 
Je Buddha and impatiently demanded an imme- 

problems with 
discarding the robes if no satis¬ 
factory answer was given. 

ed ^ve’ been not been elucidat- 

Sether tte wSd ®J®ssed One- 

world is finite or infinifJ^^rr eternal; whether the 

these questions to me tlien^T "'*** elucidate 

Him. If he will not ’t£n ***® Holy Life under 

return to the lay life. ^ ^ abandon the precepts and 

the Blesse^^Ow^eScWat2°^* that the world is eternal, let 

if the Blessed One 

the Blessed One elucWate '''°dd is not eternal, let 

in that case, certainirfor on^l^^^^ not eternal- 

IchS^vSeth^r KXta“o“the 


“Nay, Lord,” the Bhikkhu repUed. 

The Buddha then admonished him not to 
WMte time and energy over idle speculations 
detrimental to his moral progress, and said: 
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“Whoever, Malunkyaputta, should say, ‘I will not lead 
the Holy Life under the Blessed One until the Blessed One 
elucidates these questions to me’—that person would die 
before these questions had ever been elucidated by the Ac¬ 
complished One. 

“It is as if a person were pierced by an arrow thickly 
smeared with poison, and his friends and relatives were 
to procure a surgeon, and then he were to say. ‘I will not 
have this arrow taken out until I know the details of the 
person by whom I was wounded, nature of the arrow with 
which I was pierced, etc.’ That person would die before 
this would ever be known by him. 

“In exactly the same w'ay whoever should say, ‘I will 
not lead the Holy Life under the Blessed One until He eluci¬ 
dated to me whether the world is eternal or not eternal, 
whether the world is finite or infinite, .That person 
would die before these questions had ever been elucidated 
by the Accomplished One. 

“If it be the belief that the world is eternal, will there 
be the observance of the Holy Life? In such a case—No! 
If it be the belief that the world is not eternal, will there 
be the observance of the Holy Life? In that case also— 
No! But, whether the belief be that the world is eternal or 
that it is not eternal, there is birth, there is old age, there is 
death, the extinction of which in this life itself I make known. 

“Malunkyaputta, 1 have not revealed whether the world 
is eternal or not eternal, whether the world is finite or infinite. 
Why have I not revealed these? Because these are not pro¬ 
fitable, do not concern the bases of holiness, are not conducive 
to aversion, to passionlessness, to cessation, to tranquility, 
to intuitive wisdom, to enlightenment or to NibbSna. There¬ 
fore I have not revealed these.”* 


1. Majjhima Nikaya, Cula Malunkya Sutta No. 63. 
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According to Buddhism, we are born from the 
matrix of action (Kammayoni). Parents merely 
provide us with a material layer. Therefore being 
precedes being. At the moment of conception, 
it is Kamma that conditions the initial conscious¬ 
ness that vitalizes the foetus. It is this invisible 
Kammic energy, generated from the past birth, 
that produces mental phenomena and the pheno¬ 
mena of life m an already extant physical pheno¬ 
mena, to complete the trio that constitutes man. 

dh^^^mes^^^^ conception of beings, the Bud- 


of combination, there a germ 

ft is not mothel’f togetherf but 

born’ (gandhabbaUs no^t ^pJese^nY'°then ”no 
planted. If itiotti(.r S®™ of life is 

mother’s fertile neriAH** ^ther come together, and it is the 
presenuhen ^ain^nn f’ t.*!® .‘being-to-be-born’ is not 
father come together ^nd^ mother and 

and the ‘being-to-be-hom^- ** mother’s fertile period, 

of tlKM Ihree, a germ of Iife‘’''Se‘t^^/^ 

“a class of 

of conception”* but refefc o'^cr the process 

to be born in that narHA^^ ^ suitable being ready 
is used oSlAn ^ Thfs te™ 

must not be mistaken fw a ?"'* 

" lor a permanent soul. 


J. 

2 . 


Ibid., Mahatanhasaihkhaya Sutta Na io ai.u i 
wick and oil may be present, yet an extAri^i’ 
be introduced to produce a C ” 


See F. L. Woodward. Some Sayings of the Buddha., p. 40. 
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For a being to be born here, somewhere a being 
must die. The birth of a being, which strictly 
means the arising of the Aggregates (khandhanam 
pdtubhdvo), or psycho-physical phenomena in this 
present life, corresponds to the death of a being 
in a past life; just as, in conventional terms, the 
rising of the sun in one place means the setting of 
the sun in another place. This enigmatic state¬ 
ment may be better understood by imagining life 
as a wave and not as a straight fine. Birth and 
death are only two phases of the same process. 
Birth precedes death, and death, on the other 
hand, precedes birth. This constant succession 
of birth and death connection with each individu¬ 
al life-flux constitutes what is technically known 
as Samsdra —recurrent wandering. 

What is the ultimate origin of life? 

The Buddha positively declares: “Without, 
cognizable beginning is this Samsdra. The earli¬ 
est point of beings who, obstructed by ignorance 
and fettered by craving, wander and fare on, is 
not to be perceived.” 


I. Anamataggo' yam bhikkhave samsSro, pubbako\i m 
pamayati aviJJanlvaratjanam sattanam ta^hasamyoja- 
nanarit sandhavatarit. 

“Incalculable is the beginning, brethren, of this faring 
on. The earliest point is not revealed of the running on, 
the faring, of beings cloaked in ignorance, tied to 
craving.” F. L. Woodward— Kindred Sayings, part iii, 

p. 118. 

“Inconceivable is the beginning of this Samsara, not 
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WHAT IS THE ORIGIN OF LIFE? 


Ch. 22 


This life-stream flows ad infinitum, as long as 
it is fed with the muddy waters of ignorance and 
craving. When these two are completely cut off, 
then only does the life-stream cease to flow; re¬ 
birth ends, as in the case of Buddhas and Ara- 
hants. A first beginning of this life-stream cannot 
be determined, as a stage cannot be perceived when 
this life force was not fraught with ignorance 
and craving. 

It should be understood that the Buddha has 
here referred merely to the beginning of the life- 
stream of living beings. It is left to scientists to 
speculate on the origin and the evolution of the 
universe. 


to be discovered a first beginning of beings, who, obstruc¬ 
ted by ignorance and ensnared by craving, are hurrying 
and hastening through this round of rebirths.” Nyana- 
tiloka Thera. 

SaihsSra, literally, means recurrent wandering. 
Atthasalini defines Sathsara thus:— 

Khandhanaiit patipati dhatu-ayatanaim ca 
Abbhocchinnam vattamana sarhsdro" ti pavuccati. 
Saihsara is the unbroken succession of aggregates, ele¬ 
ments, and the sense-bases. 



CHAPTER 23 


THE BUDDHA ON THE SO-CALLED 
CREATOR-GOD 

“/ count your Brahma one th’unjust among. 

Who made a world in which to shelter wrong." 

jAtaka 

The Pali equivalent for the Creator-God in 

other religions is either Issara (Sawskrit— hvara) 
or Brahma. In the Tipitaka there is absolutely no 
reference whatever to the existence of a God. 
On several occasions the Buddha denied the exis¬ 
tence of a permanent soul {Atta). As to the denial 
of a Creator-God, there are only a few references, 
Buddha never admitted the existence of a Creator 
whether in the form of a force or a being. 

Despite the fact that the Buddha placed no 
supernatural God over man some scholars assert 
that the Buddha was characteristically silent on 
this important controversial question. The follow¬ 
ing quotations will clearly indicate the view¬ 
point of the Buddha towards the concept of a 
Creator-God. 

In the Anguttara Nikaya the Buddha spe^s 
of three divergent views that prevailed in_ His 
time. One of these was: “Whatever happiness 
or pain or neutral feeling this person experiences 
all that is due to the creation of a Supreme Deity 
(Issaranimmanahetu.y' ‘ 


I. ARguttara Nikaya i, p. 174. Gradual Sayings, i, p. 158. 
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craving. When these two are completely cut off, 
then only does the life-stream cease to flow; re¬ 
birth ends, as in the case of Buddhas and Ara- 
hants. A first beginning of this life-stream cannot 
be determined, as a stage cannot be perceived when 
this life force was not fraught with ignorance 
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It should be understood that the Buddha has 
here referred merely to the beginning of the life- 
stream of living beings. It is left to scientists to 
speculate on the origin and the evolution of the 
universe. 


'”^""'"8 “'■'“ings, who. obMruo- 
d ^ Ignorance and ensnared by cravine are hurrvine 

»andering. 

Atthasalini defines Sarasara thus;— 

Khandhanam patipaii dhaUi-ayatanaim ca 
Abbhocchinnam vattamana sathsaro' ti pavuccali. 
Sarfisara is the unbroken succession of aggregates, ele¬ 
ments, and the sense-bases. 




CHAPTER 23 


THE BUDDHA ON THE SO-CALLED 
CREATOR-GOD 

“/ count your Brahma one th’unjust among. 

Who made a world in which to shelter wrong." 

jAtaka 

The Pali equivalent for the Creator-God in 

other religions is either Issara (Samskrit— Isvard) 
or Brahma. In the Tipitaka there is absolutely no 
reference whatever to the existence of a God. 
On several occasions the Buddha denied the exis¬ 
tence of a permanent soul {Atta). As to the denial 
of a Creator-God, there are only a few references. 
Buddha never admitted the existence of a Creator 
whether in the form of a force or a being. 

Despite the fact that the Buddha placed no 
supernatural God over man some scholars assert 
that the Buddha was characteristically silent on 
this important controversial question. The follow¬ 
ing quotations will clearly indicate the view¬ 
point of the Buddha towards the concept of a 
Creator-God. 

In the Anguttara Nikaya the Buddha spe^s 
of three divergent views that prevailed in His 
time. One of these was; “Whatever happiness 
or pain or neutral feeling this person experiences 
all that is due to the creation of a Supreme Deity 
(Issaranimmdnahetu.y" 


1. Aftguttara Nikaya i, p. 174. Gradual Sayings, i, p. 158. 
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THE BUDDHA ON THE CREATOR 


Ch. 23 


According to this view we are what we were 
willed to be by a Creator. Our destinies rest 
entirely in his hands. Our fate is pre-ordained 
by him. The supposed freewill granted to his 
creation is obviously false. 

Criticising this fataUstic view, the Buddha 
says: “So, then, owing to the creation of a 
Supreme Deity men will become murderers, 
thieves, unchaste, liars, slanderers, abusive, bab¬ 
blers, covetous, malicious and perverse in view. 
Thus for those who fall back on the creation 
of a God as the essential reason, there is neither 
desire nor effort nor necessity to do this deed or 
abstain from that deed.”' 


, the Devadaha Sutta^ the Buddha, referring 

‘‘Jf A remarks! 

If, O Bhikkhus, Icings experience pain and hap¬ 
piness f the result of God’s creation (Issarani^ 
mmanahetii), then certainly these naked ascetics 
must have been created b/ a ivick “ 
kma .ssareno), since they suffer such twrible 

pdin* 


Keva^(/ha Sutta narrates a humorous conver- 

“ ‘''‘l“‘sitive Bhik- 
Knu and the supposed Creator, 


1- Majhima NikSya li, p, 222. Sutta No. 101. 
2. Digha Nikaya i, p. 221, Sutta No, 11. 
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A Bhikkhu, desiring to know the end of the 
elements, approached Maha Brahma and ques¬ 
tioned him thus: 

“Where, my friend, do the four great elements—earth, 
water, fire and air—cease, leaving no trace behind?” To this 
The Great Brahma replied: “I, brother, am Brahma, Great 
Brahma, the Supreme Being, the Unsurpassed, the Chief, 
the Victor, the RulerJ the Father of all beings who have been 
or are to be.” 

For the second time the Bhikkhu repeated his 
question, and the Great Brahma gave the same 
dogmatic reply: 

When the Bhikkhu questioned him for the third 
time, the Great Brahma took the Bhikkhu by 
the arm, led him aside, and made a frank utterance: 

“O Brother, these gods of my suite believe as follows: 
'Brahma sees all things, knows all things, has penetrated 
all things.’ Therefore, was it that I did not answer you in 
their presence. I do not know, O brother, where these four 
great elements—earth, water, fire- and air—cease, leavi^ 
no trace behind. Therefore it was an evil and a crime, O 
brother, that you left the Blessed One, and went elsewhere 
in quest of an answer to this question. Turn back, O brother, 
and having drawn near to the Blessed One, ask Him this 
question, and as the Blessed One shall explain to you so 
believe.” 

Tracing the origin of Maha Brahma, the so- 
called Creator-God, the Buddha comments in the 
Pa^ika Sutta.' 


1. Digha Nikaya (No. 24) iii, p. 29. Dialogues of the Buddha. 
iii, pp. 26, 11. 
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‘*On this, O disciples, that being who was first born (in a 
new world evolution) thinks thus: ‘T am Brahma, the Great 
Brahma, the Vanquisher, the All-Seer, the Disposer, the 
Lord, the Maker, the Creator, the Chief, the Assigner, the 
Master of Myself, the Father of all that are and are to be. 
By me are these beings created. And why is that so? A vhile 
ago I thought: Would that other beings too might come to 
this state of being! Such was the aspiration of my mind, 
and lo! these beings did come. 


And those beings themselves who arose after him, they 
too think thus: “This Worthy must be Brahma, the Great 
Brahma, the Vanquisher, the All-Seer, the Disposer, the 
Lord, the Maker, the Creator, the Chief, the Assigner, the 
Master of Myself, the Father of all that are and are to be. 


On this, O disciples, that being who arose first becomes 
longer lived, handsomer, and more powerful, but those 
who appeared after him become shorter lived, less comely, 
less powerful. And it might well be, O disciples, that some 
other being, on deceasing from that state, would come to 

go forth from the 

household life into the homeless state. And having thus 
gone forth, by reason of ardour, effort, devotion earnest¬ 
ness, perfect intellection, he reaches up to such raS S- 
wntration, that with rapt mind he calls to mind hWormer 

S AU?—That' Wnr before He 

the All-Seer the Disnotpr^Ih'^T the Vanquisher, 

♦ilf f fu A Disposer, the Lord, the Maker the Creator 

Si thSrarSLd*®afrto he 

ail mat are and aie to be, he by whom we were created 
he is permanent, constant, eternal, unchangTng and he 

transient imct*”hi’ 5°”!}® impermanent, 

transient, unstable, short-lived, destined to pass away.’ 


Thus was appointed the beginning of all things, which 
ye, sirs, declare as your traditional doctrine, to wiL that it 
has been wrought by an over-lord, by Brahma.” 
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In the BhBridatta Jataka' (No. 543) the Bodhi- 
satta questions the supposed Divine justice of the 
Creator as follows: 

“//e who has eyes can see the sickening sight. 
Why does not Brahma set his creatures right? 

If his wide power no limits can restrain. 

Why is his hand so rarely spread to bless! 

Why are his creatures all condemned to pain! 
Why does he not to all give happiness! 

Why do fraud, lies, and ignorance prevail! 

Why triumphs falsehood—truth and justice fail! 

/ count you Brahma one th'unjust among, 

Who made a world in which to shelter wrong. 

Refuting the theory that everything is the crea¬ 
tion of a Supreme Being, the Bodhisatta states 
in the Mah^odhi Jataka (No. 528): 

'“'If there exists some Lord all powerful to fulfil 
In every creature bliss or woe, and action good or 

ill: 

That Lord is stained with sin. Man does but 

work his will. 


1. Jataka Translation, vol. vi, p. 110. 

2. Ibid, vol. p. 122. 



CHAPTER 24 


REASONS TO BELIEVE IN REBIRTH 

“I recalled my varied lot in former existences” 

MAJJHIMA NIK AY A 


How are we to believe in rebirth? 


The Buddha is our greatest authority on re¬ 
birth. On the very night of His Enlightenment, 
during the first watch, the Buddha developed 
retro-cognitive knowledge which enabled Him to 
read His past lives. 

“I recalled,” He declares, “my varied lot in 
former existences as follows: first one life, then 
two lives, then three, four, five, ten, twenty up to 
fifty lives, then a hundred, a thousand, a hundred 
thousand and so forth.”' 


Dniring the second watch the Buddha, with 
clairvoyant vision perceived beings disapi^aring 
froin one state of existence and reappearing in 

the “base and the noble, the 
beautiful and the ugly, the happy and the miser¬ 
able, passing according to their deeds 


These are the very first utterances of the Buddha 
regarding the question of rebirth. The textual 
references conclusively prove that the Buddha 
did not borrow this stern truth of rebirth from 


1- Majjhima Nikaya, Mahasaccaka Sutta, No. 36, i. 248. 
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any pre-existing source, but spoke from personal 
knowledge—a knowledge which was supernor¬ 
mal, developed by Himself, and which could be 
developed by others as well. 

In His first paean of joy (udana), the Buddha 
says: 

“Through many a birth {anekajdti), wandered I, 
seeking the builder of this house. Sorrowful 
indeed is birth again and again (dukkhdjdtipu- 
mppunam)”' 

In the Dhammacakka Sutta^ His very first dis¬ 
course, the Buddha, commenting on the second 
Noble truth, states: “This very craving is that 
which leads to rebirth” (y'dyarit tanhd ponobha- 
vikd). The Buddha concludes this discourse with 
the words: “This is ray last birth. Now there 
is no more rebirth {ayam antimd jdii natthi ddni 
punabbhavo)." 

The Majjhima Nikdya relates that when the 
Buddha, out of compassion for beings, surveyed 
the world with His Buddha-vision before He de¬ 
cided to teach the Dhamma, He perceived beings 
who, with fear, view evil and a world beyond 
(paralokavajjabhayadassdvino).^ 

In several discourses the Buddha clearly states 
that beings, having done evil, are, after death 
(parammara^d), born in woeful states, and beings 
having done good, are born in blissful states. 


1. Dhanimapada, v. 153. „ „ v c 

2. Maha Vagga, p. 10, Sariiyutta Nikaya v. 428. See ch. t>. 

3. Majjhima Nikaya i, 169. 
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Besides the very interesting Jataka stories, 
which deal with His previous lives and which are 
of ethical importance, the Majjhima Nikaya and 
the Anguttara Nikaya make incidental references 
to some of the past lives of the Buddha. 

In the Ghatikara Sutta,' the Buddha relates to 
the Venerable Ananda that He was bom as Jotipdla, 
in the time of the Buddha Kassapa, His imme¬ 
diate predecessor. The Anathapiif4ikovdda Sutta^ 
describes a nocturnal visit of Andthapindika to 
the Buddha, immediately after his rebirth as a 
Deva. In the Anguttara Nikaya,^ the Buddha 
alludes to a past birth as Pacetana the 
wheelright. In the Samyutta Nikaya, the Buddha 
cites the names of some Buddhas who preceded 
Him. 


An unusual direct reference to departed ones 
appears in the Parinibbdna Sutta* The Venerable 
Ananda desired to know from the Buddha the 
future state of several persons who had died in 

^ village. The Buddha patiently des¬ 

cribed their destinies. 


multiplied from 

th#» Buddha did expound 

e doctrine of rebirth as a verifiable truth.® 


l- Majjhima Nikaya ii, 45 (No. 81) 

2. Ibid., iii. 258 (No. 14.3). 

3- Part i, 111 . 

4- Digha Nikaya ii, 91 (No. 16). 

> • Cp. Mr. J. G. Jenning5i, The Vedantic Buddhism of the 
Buddha. 
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Following the Buddha’s instructions. His disci¬ 
ples also developed this retro-cognitive knowledge 
and were able to read a limited, though vast, 
number of their past lives. The Buddha’s power 
in this direction was limitless. 

Certain Indian Rishis, too, prior to the advent 
of the Buddha, w'ere distinguished for such super¬ 
normal powers as clairaudience, clairvoyance, 
telepathy, telesthesia, and so forth. 

Although science takes no cognizance of these 
supernormal faculties, yet, according to Buddhism, 
men with highly developed mental concentration 
cultivate these psychic powers and read their past 
just as one would recall a past incident of one’s 
present life. With their aid, independent of the 
five senses, direct communication of thought and 
direct perception of other worlds are made 
possible. 

Some extraordinary persons, especially in their 
childhood, spontaneously develop, according to 
the laws of association, the memory of their 
past births and remember fragments of their 
previous lives.' {Pythagoras) is said to have dis¬ 
tinctly remembered a shield in a Grecian temple 
as having been carried by him in a previous in¬ 
carnation at the siege of Troy.”* Somehow or 
other these wonderful children lose that memory 
later, as is the case with many infant prodigies. 

1. The case of Shanti Devi of India is a striking example. 

See The Bosat, vol. xiii, No. 2. p. 27. 

2. William W. Atkinson and E. D. Walter, Reincarnation 

and the Law of Kanmut. 
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Experiences of some dependable modern psy- 
chists, ghostly phenomena, spirit communica¬ 
tion, strange alternate and multiple personalities' 
also shed some light upon this problem of rebirth. 

In hypnotic states some can relate experiences 
of their past lives, while a few others, Uke Edgar 
Cayce of America, were able not only to read 
the past lives of others but also to heal diseases.* 

The phenomenon of secondary personalities 
has to be explained either as remnants of past per¬ 
sonal experiences or as “possession by an invi¬ 
sible spirit.” The former explanation appears 
more reasonable, but the latter cannot totally 
be rejected. 


1 . 


2. 


Psalms of the Brethren {Theragatha) gives an interesting 
account of a Brahmin named Vangisa, “who won favour 
as a teacher .by tapping on skulls with his finger nails 
and discovering thereby where their former occupants 
were reborn.” 


Certom persons at times exhibit different personalities 
m the course of their particular lives. Prof. James cites 
some remarkable cases in his Principles of Psychology. 

wf ■ Personality and its survival of 

bodtly Death. The Visuddhi Magga mentions an inter¬ 
esting mcident of a deva entering into the body of a 
l^^n. Sw The Path of Purity, part i, p. 48. 

The \mter himself has met persons who were employed 
as mediums by invisible beings to convey their thoughts 
and^ some others who were actually possessed by evil 
spirits. When in this hypnotic state they speak and do 
things of which normally they are totally innocent and 
which they cannot afterwards recall. 

See Many Mansions and The World Within by Gina 
Cerminara. 
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How often do we meet persons whom we have 
never before met, but who, we instinctively feel, 
are familiar to us? How often do we visit places 
and instinctively feel impressed that we are per¬ 
fectly acquainted with those surroundings?' 

The Dhammapada commentary relates the story 
of a husband and wife who, seeing the Buddha, 
fell at His feet and saluted Him, saying—“Dear 
son, is it not the duty of sons to care for their 
mother and father when they have grown old. Why 
is it that for so long a time you have not shown 
yourself to us? This is the first time we have seen 
you?” 


1. “^t was such experiences that led Sir Walter Scott to a 
sense of metempsychosis. His biographer Lockhart 
quotes in his Life of Scott the following entry in Scott’s 
diary for February 17th, 1828. 

“I cannot, I am sure, tell if it is worth marking down, 
that yesterday at dinner time, I was strangely haunted 
by what I would call the sense of pre-existences, viz., 
a confused idea that nothing that passed was raid for 
the first time, that the same topics had ^en discussed 
and the persons had stated the same opinions on them. 
The sensation was so strong as to resemble what is 
called a mirage in the desert and calenture on board ship. 
“Bulwer Lytton describes these mysterious experiences 
as that strange kind of inner and spiritual memory 
which often recalls to us places and persons we have 
never seen before, and which Platonists would^ resolve 
to be the unquenched and struggling consciousness 
of a former life.” H. M. Kitchener, The Theory of 
Reincarnation, p. 7. 

The writer also has met some persons who remember 
fragments of their past births and also a distinguished 
doctor in Europe who hypnotises people and makes 
them describe some of their past lives. 
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The Buddha attributed this sudden outburst of 
parental love to the fact that they had been His 
parents several times during His past lives and 
remarked: 

**Through previous association or present ad¬ 
vantage 

That old love springs up again like the lotus in 
the water."' 

There arise in this world highly developed 
personalities, and Perfect Ones like the Buddhas. 
Could they evolve suddenly? Could they be 
the products of a single existence? 

How are we to account for personalities like 
Confucius, Pdnini, Buddhaghosa, Homer and Plato, 
men of genius like Kalidasa, Shakespeare, infant 
prodigies like Ramanujan, Pascal, Mozart, Beetho¬ 
ven and so forth? 

Could they be abnormal if they had not led 
imble lives and acquired similar experiences in 
the past? Is it by mere chance that they are born 
of those particular parents and placed under those 
favourable circumstances? 

Infant prodigies, too, seem to be a problem for 
scientists. Some medical men are of op in ion that 
prodi^es we the outcome of abnormal glands, 
especially the pituitary, the pineal and the adrenal 
g^nd. ^ The extraordinary hypertrophy of glands 
of particular individuals may also be due to a past 
Kammic cause. But how, by mere hypertrophy 
of glands, one Christian Heineken could talk 


!• See Buddhist Legends, vol. 3, p. 108. 
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within a few hours of his birth, repeat passages 
from the Bible at the age of one year, answer any 
question on Geography at the age of two, speak 
French and Latin at the age of three, and be a 
student of philosophy at the age of four; how 
John Stuart Mill could read Greek at the age of 
three; how Macaulay could write a world history 
at the age of six; how William James Sidis, wonder 
child of the United States, could read and wnte at 
the age of two, speak French, Russian, English 
German wi h some Latin and Greek at the age of 
eight; how Charles Bennet of Manchester could 
speak in several languages at the age of three; are 
wonderful events incomprehensible to nonscient 
ists.' Nor does science explain why glands should 
hypertrophy in just a few and not in all. The real 
problem remains unsolved. 

Heredity alone cannot account for prodigies 
“else their ancestry would disclose it, their 
rity, in even greater degree than themselves, would 
demonstrate it’' 

The theory of heredity should be supplemented 
by the doctrine of Kamma and rebirth for an 
adequate explanation of these puzzling problems 

Is it reasonable to believe that the present span 
of life is the only existence between two etermtie> 
of happiness and misery? The few years we spend 
here, at most but five score years, must certainly 
be an inadequate preparation for eternity. 


l. Ceylon Observer, November 21, 1948. 
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If one believes in the present and a future, it is 
logical to believe in a past. 

If there be reason to believe that we have exist¬ 
ed in the past, then surely there are no reasons 
to disbelieve that we shall continue to exist after 
our present life has apparently ceased.' 

It is indeed a strong argument in favour of past 
and future lives that “in this world virtuous 
persons are very often unfortunate and vicious 
persons prosperous.”* 


We are bom into the state created by our- 
selves. If, in spite of our goodness, we are com¬ 
pelled to lead an unfortunate life, it is due to our 
past evil Kamma. If, in spite of our wickedness, 
we are pro^erous, it is also due to our past good 
Kamma. The present good and bad deeds will 
however, produce their due elfects at the earUest 
possible opportunity. 

A Western writer says: 

Whether we b®Meve in a past existence or not, it forms 
the only r^sonable hypothesis which bridges wmin eans 
in human knowledge concerning facts of everySv^ife ®oEr 

reason tells us that this idea of oast hirti, v' ^ 

alone can explain, for exaiSl? thE deS, h i? 

acier, scenes, and so forth, of which they could have no 

present as the child 
oi the past and as the parent of the future.” T. H. 
Huxley. 

2. Addison. 
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actual knowledge, why the work of the genius invariably 
transcends his experience, the existence of infant precocity, 
and the vast diversity in mind and morals, in brain and 
physique, in conditions, circumstances and environments, 
observable throughout the world.” 

What do Kamma and Rebirth ei^Iain? 

1. They account for the problem of suffering 
for which we ourselves are responsible. 

2. They explain the inequality of mankind. 

3. They account for the arising of geniuses and 
infant prodigies. 

4. They explain why identical twins who are 
physically alike, enjoying equal privileges, exhibit 
totally different characteristics, mentally, morally, 
temperamentally and intellectually. 

5. They account for the dissimilarities amongst 
children of the same family, though heredity may 
account for the similarities. 

6. They account for the extraordinary innate 
abilities of some men. 

7. They account for the moral and intellectual 
differences between parents and children. 

8. They explain how infants spontaneously 
develop such passions as greed, anger and jealousy. 

9. They account for instinctive likes and dis¬ 
likes at first sight. 

10. They explain how in us are found “a rub¬ 
bish heap of evil and a treasure-house of good. 

11. They account for the unexpected outburst 


1105—15 
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of passion in a highly civilised person, and for the 
sudden transformation of a criminal into a saint. 

12. They explain how profligates are born to 
saintly parents, and saintly children to profligates. 

13. They explain how, in one sense, we are the 
result of what we were, we will be the result of 
what we are; and, in another sense, we are not ab¬ 
solutely what we were, and we will not be abso¬ 
lutely what we are. 

14. They explain the causes of untimely deaths 
and unexpected changes in fortune. 

15. Above all they account for the arising of 
omniscient, perfect spiritual teachers, like the 
Buddhas, who possess incomparable physical, 
mental and intellectual characteristics. 




CHAPTER 25 


THE WHEEL OF LIFE 


PATICCA-SAMUPPADA 


*'No God no Brahma can be found. 

No matter of this wheel of life. 

Just bare phenomena roll 
Dependent on conditions all!" 

VISUDDHI MAGGA 

The process of rebirth has been fully_ explained 
by the Buddha in the Paticca-Samuppada. 

Paticca means ‘because of’ or ‘dependent upon 
samuppada ‘arising’ or ‘origination,’ Although 
the literal meaning of the term is ‘arising because 
of or ‘dependent arising or origination, it is 
applied to the whole causal formula which con¬ 
sists of twelve interdependent causes and eifev ts, 
technically called paccaya and paccayuppama. 

The method of the Paticca-Samuppada should 
be understood as follows: 

Because of A arises B. Because of B 
When there is no A, there is no B. th^e 

IS no B, there is no C, In other words— this being 
so. that is; this not being so, that is 
mint salt, idam hoti; imasmith asatU idam na noiu) 

Paticca-Samuppada is a discourse on the process 
of birth and death, and not a philosophical 
>f the evolution of the world. It deals 
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with the cause of rebirth and suffering with a 
view to helping men to get rid of the ills of life. 
It makes no attempt to solve the riddle of an 
absolute origin of life. 


It merely explains the ‘simple happening of a 
state, dependent on its antecedent state.” 


Ignorance (avijja) of the truth of suffering, its 
cause, its end, and the way to its end, is the chief 
cause that sets the wheel of life in motion. In 
othw words, it is the not-knowingness of things 
as they truly are, or of oneself as one really is. It 
clouds all right understanding. 


Ignorance is the deep delusion wherein we 
here so long are circling round,”* says the Buddha. 


When ignorance is destroyed and turned into 

shattered as in the 
case of the Buddhas and Arahants. 


In the Itivuttaka^ the Buddha states—“Those 
who have destroyed delusion and broken through 

Sv eS mo?e? causl- 

Illy exists no more for them.’* 


futi^^SId past and 

as Origination” is also 


3. P. 14. 
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Dependent on ignorance arise conditioning 
activities (sarhkhdrd). 

Samkhdrd is a multisignificant term which 
should be understood according to the context. 
Here the term signifies immoral {akmald), moral 
(kusala) and unshakable (dnenja) volitions (cetmd) 
which constitute Kamma that produces rebirth. 
The first embraces all volitions in the twelve types 
of immoral consciousness; the second, all voli¬ 
tions in the eight types of Beautiful (sobhand) 
moral consciousness and the five types of moral 
rQpajhdna consciousness; the third, all volitions in 
the four types of moral arOpfl/Mna consciousness. 

Samkhdrd, as one of the five aggregates, implies 
fifty of the fifty-two mental states, excluding feel¬ 
ing and perception. 

There is no proper English equivalent which 
gives the exact connotation of this Pali term. 

The volitions of the four supramundane Path 
consciousness {lokuttara maggacitta) are not re¬ 
garded as samkhdrd because they tend to eradicate 
ignorance. Wisdom (pahhd) is predominant in 
supramundane types of consciousness while voli¬ 
tion {cetand) is predominant in the mundane 
types of consciousness. 

All moral and immoral thoughts, words ^d 
deeds are included in sarhkhdrd. Actions, whether 
good or bad, which are. directly rooted in, or 
indirectly tainted with ignorance, and which must 
necessarily produce their due effects, tend to pro- 
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long wandering in Samsara. Nevertheless, good 
deeds, freed from greed, hate and delusion, are 
necessary to get rid of the ills of life. Accordingly 
the Buddha compares His Dhamma to a raft 
whereby one crosses the ocean of life. The acti¬ 
vities of Buddhas and Arahants, however, are 
not treated as sarhkhara as they have eradicated 
ignorance. 

Ignorance is predominant in immoral activities, 
while it is latent in moral activities. Hence both 
moral and mmoral activities are regarded as 
caused by ignorance. 


Dependent on past conditioning activities ari¬ 
ses relinking or rebirth-consciousness (patisandhi- 
vinndnd) m a. subsequent birth. It is so called 
t^cause it links the past with the present, and is 
the initial consciousness one experiences at the 
moment of conception. 


Vinnana stnctly denotes the nineteen types of 
rebirm-con^iousness ipatisandhi-vinfidnd) des¬ 
cribed in the Abhidhamma. All the thirty-two 
types of resultant consciousness (vipdka cittd) 


The foetus in the mother’s womb is formed by 
tne combination of this relinking-consciousness 
with the sperm and ovum cells of the paients. In 
tnis consciousness, are latent all the past impres¬ 
sions, characteristics and tendencies of that parti¬ 
cular individual life-flux. 



nAma-rupa 


423 


This rebirth-consciousness is regarded as pure' 
as it is either devoid of immoral roots of lust, 
hatred, and delusion^ or accompanied by moral 
roots.^ 

Simultaneous with the arising of the relinking- 
consciousness there occur mind and matter (nama- 
rOpa) or, as some scholars prefer to say, “corporeal 
organism.” 

The second and third factors (samkhard 
vinndna) pertain to the past and present lives of 
an individual. The third and fourth factors 
{yimdna and itdma-rupa). on the contrary, are 
contemporaneous. 

This compound ndma-mpa should be under¬ 
stood as noma (mind) alone, rOpa (matter) 
and ndmarnpa (mind and matter) together. In tne 
case of Formless Planes (arQpa) 
mind: in the case of Mindless {asanna) Planes, 
only matter; in the case of Sentient Realra ykama) 
and Realms of Form (rupfl), both mind and matter. 

Ndma here means the three aggregates--feeling 
(vedand), perception (sadnd) and mental states 
(samkhdrd) —that arise simultaneous with 
linking-consciousness. RQpa means the tnree 


1 . 


2 . 

3 


“ Radiant is this consciousness." (pabfmsaiwit 
cittam) says the Buddha in the Aiiguttara Nikaya v . , 
p. 10. According to the commentator the Buddha was 
thus referring to the rebirth-consciousness. 

In the case of ‘Rootless Resultants’ {Ahetuka-vip<^a). 

In the case ^ResuUants with Roots’ (SahetukovipakG)’ 
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dtcuds—kaya (body), bhava (sex), and vatthu 
(seat of consciousness)—that also arise simul¬ 
taneous with the relinking-consciousness, condi¬ 
tioned by past Kamma. 


The body-decad is composed of the four ele- 
ments—gamely, L the element of extension (pa- 
thavi)y 2. the element of cohesion {dpd)^ 3. the 
element of heat (ie>), 4 . the element of motion 
(vayo)-. Its four derivatives («pd^a/•Qpa)_namely, 
5. colour (vnp/in), 6. odour(gandha),7. taste (rasa), 

L T bodnSvif (JMlMriya) 


Sex-decad and base decad also consist of the 

From this it is evident that sex is determined bv 
past Kamma at the very conception of the being^ 

of ‘he body 

eepiion, but the potentiality of the seat is latent. 

thi”BlIdHI,? if !''?“><* he remarked that 

seat fnr definitely assign a specific 

othpr c ^®^5^^®usness as He has donQ with the 
tilof*^*1 ®cardiac theory (the view 
I tne heart is the seat of consciousness) that 
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prevailed in His time, and this was evidently 
supported by the Upanishads. The Buddha could 
have accepted the popular theory, but He did 
not commit Himself. In the Patthana, the Book 
of Relations, the Buddha refers to the seat of 
consciousness, in such indirect terms as 
rQpam nissaya —depending on that material thing”, 
without positively asserting whether that rupa 
was either the heart (hadaya) or the brain. But, 
according to the view of commentators like Vene¬ 
rable Buddhaghosa and Anuruddha, the seat 
of consciousness is definitely the heart. It should 
be understood that the Buddha neither accepted 
nor rejected the popular cardiac theory. 

During the embryonic period the six sense- 
bases (saldyatana) gradually evolve from these 
psycho-physical phenomena in \vhich are latent 
infinite potentialities. The insignificant infinitesi¬ 
mally small speck now develops into a complex 
six senses-machine. 

Human machine is very simple in its beginning 
but very complex in its end. Ordinary machines, 
on the other hand, are complex in the beginning 
but very simple in the end. The force of a finger 
is sufficient to operate even a most gigantic machine. 


The six-senses-human machine now operates 
almost mechanically without any agent like a sou 
to act as the operator. All the six senses eye, 
ear, nose, tongue, body and mind ^have their 
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respective objects and functions. The six sense- 
objects such as forms, sounds, odours, sapids, 
tan^bles and mental objects collide with their res¬ 
pective sense-organs giving rise to six types of 
consciousness. The conjunction of the sense- 
bases, sense-objects and the resultant conscious¬ 
ness is contact (phassd) which is purely subjective 
and impersonal. 

The Buddha states: 


Because of eye and forms, visual consciousness arises; 
coniact IS the conjunction of the three. Because of ear and 
sounds, arises auditory consciousness; because of nose and 
odours, arises olfactory consciousness: because of toneue 
and sapids, arises gustatory consciousness; because of body 

anW consciousncss, bccausc of mind 

and mental objects, arises mind-consciousness. The conluc- 
tion of these three is contact.”* 

It should not be understood that mere colli¬ 
sion IS contact (na sangatimatto eva phasso). 

Dependent on contact feelings {vedana) arise. 

Strictly speaking, it is feeling that experiences 

His S “ ■" senses. 

It IS mis reeling that experiences the desirable or 

undMiraWe fruits of an Ktion done in tWs or in a 

?oS[Tan?"o.h®e?f ^ "“•eSe ?here H no 

of the action.*^ **1*'''®"“ the result 

is a'menP'’®*'®'' “ sensation, 
a mental state common to ail types of con- 

Samyutte Nikaya, part ii, p. 70; Kindred Sayings, part 
“i p. 50. 
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sciousness. Chiefly there are three kinds of feelings 
—namely pleasurable (somanassa), unpleasurable 
{(lomanassa), and neutral {adukkhamasukha). With 
physical pain (dukkha) and physical happiness 
(sukha) there are altogether five kinds of feelings. 
The neutral feeling is also termed upekkhd which 
may be indifference or equanimity. 

According to Abhidhanmia there is only one 
type of consciousness accompanied by pain. 
Similarly there is only one accompanied by happi¬ 
ness. Two are connected with an unpleasur¬ 
able feeling. Of the 89 types of consciousness, 
in the remaining 85 are found either a pleasurable 
or a neutral feeling. 

It should be understood here that Nibb^ic 
bliss is not associated with any kind of feeling. 
Nibbdnic bliss is certainly the highest happiness 
{Nibbdnaih paramarii sukhani), butjtjs the happi¬ 
ness of relief from suffering. It is not the enjoy¬ 
ment of any pleasurable object. 

Dependent on feeling arises craving {lanhd) 
which, like ignorance, is the other most important 
factor in the “Dependent Origination.” Attach¬ 
ment. thirst, clinging are some renderings for this 
Pali term. 

Craving is threefold—namely, craving for sen¬ 
sual pleasures {kdmatatjkd), craving for senpal 
pleasures associated with the view of etemalism, 
(bhavatanhd) i.e., enjoying pleasures thinking that 
they are imperishable, and craving for sensual 
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pleasures with the view of nihilism {yibhavatanha) 
i.e., enjoying pleasures thinking that everything 
perishes after death. The last is the materialistic 
standpoint. 

Bhavatanhd and vibhavatarihd are also inter¬ 
preted as attachment to Realms of Form (rupa- 
bhavd) and Formless Realms (arupabhava) res¬ 
pectively. Usually these two terms are rendered 
by craving for existence and non-existence. 

There are six kinds of craving corresponding 
to the six sense objects such as form, sound and 
so on. They become twelve when they are treated 
as internal and external. They are reckoned as 
36 when viewed as past, present and future. When 
multiplied by the foregoing three kinds of craving, 
they amount to 108. 

It is natural for a worldling to develop a cra¬ 
ving for the pleasures of sense. To overcome 
sense-desires is extremely difficult. The most 
powerful factors in the wheel of life are ignorance 
two main causes of the Dependent 
Origination. Ignorance is shown as the past cause 
that conditions the present; and craving, the 
present cause that conditions the future. 

craving is grasping {iipdddna) 
Winch is intense craving. Tanhd is like groping in 
the dark to steal an object. Updddna corresponds 
to the actual stealing of the object. Grasping is 
caused by both attachment and error. It gives rise 
to the false notions, of “I” and “mine.” 
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Grasping is fourfold-namely. Sensuality, False 
Views, Adherence to rites and ceremonies,, and 
the Theory of a soul. 

The last two are also regarded as false views. 

Dependent on grasping arises bhava which, 
literally, means becoming. It is explained as both 
moral and immoral actions which constitute Kam- 
ma (Kammabhava) —^active process of becoming— 
and the different planes of existence {upapatti- 
bhava )—passive process of becoming. The subtle 
difference between samkhara and kammabhava 
is that the former pertains to the past and the 
latter to the present life. By both are meant 
Kammic activities. It is only the Kammabhava 
that conditions the future birth. 

Dependent on becoming arises birth (Jati) in 
a subsequent life. 

Birth strictly speaking, is the arising of the 
psycho-physical phenomena {khandhanarh patu- 
bhavo). 

Old age and death (Jardmarana), are the inevi¬ 
table results of birth. 

If, on account of a cause, an effect arises, then, 
if the cause ceases, the effect also must cease. 

The reverse order of the Paticca-Samuppada 
will make the matter clear. 

Old age and death are only possible in and 
with a psycho-physical organism, that is to say, a 
six-senses-machine. Such an organism must be 
born, therefore it presupposes birth. But birth 
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is the inevitable result of past Kamma or action, 
which is conditioned by grasping due to craving. 
Such craving appears when feeling arises. Feeling 
is the outcome of contact between senses and 
objects. 

Therefore it presupposes organs of sense which 
cannot exist without mind and body Mind ori¬ 
ginates with a rebirth-consciousness, c- mditioned 
by activities, due to ignorance of things as they 
truly are. 

The whole formula ma> be summed up thus: 

Dependent on Ignorance arise Conditioning 
Acti dies. 

Dependent on Conditioning Acti\ities arises 
Relinking-Consciousness. 

■» 0*1 Rolinking-Consciousness arise 

Mind and Matter. 

Dependent on Mind and Matter arise the six 
Spheres of Sen.se. 

Dependent on the Six Spheres of Sense arises 


Dependent on Contact arises Feeline 
Dependent on Feeling arises Craving 
Dependent on Craving arises Graspmg. 

Grasping arise Actions {Kamma 


Dependent on Actions arises Birth. 

Dependent on Birth arise Decay, Death, Sorrow, 
Lamentation Pain, Grief, and Despair. 

Thus does the entire aggregate of suffering arise. 




THE WHEEL OF LIFE 



Diagram 4 
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The complete cessation of Ignorance leads to 
the cessation of Conditioning Activities. 

The cessation of Conditioning Activities leads 
to the cessation of Relinking-Consciousness. 

The cessation of Relinking-Consciousness leads 
to the cessation of Mind and Matter. 

The cessation of Mind and Matter leads to the 
cessation of the six Spheres of Sense. 

The cessation of the six Spheres of Sense leads 
to the cessation of Contact. 

The cessation of Contact leads to the cessation 
of Feeling. 

The cessation of Feeling leads to the cessation 
of Craving. 

The cessation of Craving leads to the cessation 
of Grasping. 

The cessation of Grasping leads to the cessation 
of Actions. 

The cessation of Actions leads to the cessation 
of Birth. 

The cessation of Birth leads to the cessation 
of Decay, Death, Sorrow, Lamentation, Pain, 
Grief, and Despair. 

Thus does the cessation of this entire aggregate 
of suffering result. 

The first two of these twelve factors pertain 
to the past, the middle eight to the present, and 
the last two to the future. 

Of them Moral and Immoral Activities (scmikha- 
ra) and Actions (bhava) are regarded as Kamma. 
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Ignorance ianjja\ Craving (tanha), and Grasping 
(upddana) are regarded as Passions or Defilements 
{kilesa); Relinking—Consciousness (patisandhi- 
vinfidrid). Mind and Matter (ndma-rupa), 'Spheres 
of Sense (saldyatand). Contact {phassd)^ Feeling 
(yedand). Birth (Jdti), Decay and Death (Jard- 
marana) are regarded as Effects (yipdkd). 

Thus Ignorance, Activities, Craving, Grasping 
and Kamma, the five causes of the past, condition 
the present five effects (p/io/a)-namely, Relinking- 
Consciousness, Mind and Matter, Spheres of 
^nse. Contact, and Feeling. In the same way 
Grasping, Kamma, Ignorance, and 
i^tivities of the present condition the above five 
effects of the future. 


continues ad 
PfO^ss cannot be 
determined as it is impossible to conceive of a 

Sra* ” But by 

by wisdom and the Iife-fluV?alS?the 
DHatu. then only does the'lSirt'ht^SaT 


“Tit Ignorance emails the dreary round 
-now here, now there-of eountUss births and 

deaths.” 

""But, no hereafter waits for him who knows!”' 


Chambers. Buddha's Teachings, vv. 729, 730. 
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CHAPTER 26 

MODES OF BIRTH AND DEATH 


''Again, again the slow wits seek rebirth. 

Again, again comes birth and dying comes. 
Again, again men bear us to the grave." 

SAMYUTTA NIKAYA 


The Pa/iwa-Samuppada describes the process 
of rebirth in subtle technical terms and assigns 
death to one of the following four causes; 

1. Exhaustion of the Reproductive Kammic 
energy {kammakkhayd). 

The Buddhist belief is that, as a rule, the 
thought, volition, or desire, which is extremely 
strong during lifetime, becomes predominant at 
the time of death and conditions-the subsequent 
birth. In this last thought-process is present 
a special potentiality. When the potential en¬ 
ergy of this Reproductive (janaka) Kamma is 
exhausted, the organic activities of the material 
form in which is embodied the life-force, cease 
even before the end of the life-span in that parti¬ 
cular place. This often happens in the case 
of beings who are born in states of misery (apdya) 
but it can happen in other planes too. 

2. The expiration of the life-term (dyukkhaya), 
which varies in different planes. 
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Natural deaths, due to old age, may be classed 
under this category. 


There are different planes of existence with 
varying age-limits. Irrespective of the Kammic 
force that has yet to run, one must, however, 
succumb to death when the maximum age-limit is 
reached. If the Reproductive Kammic force is 
extremely powerful, the Kammic energy, rema¬ 
terialises itself in the same plane or, as in the 
case of Devas, in some higher realm. 


3. The simultaneous exhaustion of the Re¬ 
productive Kammic energy and the expiration of 
the life-term (ubhayakkhaya). 

4. The opposing action of a stronger Kamnia 
unexpectedly obstructing the flow of the Repro¬ 
ductive Kamma before the life-term expires 
{upaccheaaka-kamma). 

Sudden untimely deaths of persons and the 
deaths of children are due to this cause. 


A more powerful opposing force can check 
the path of a flymg arrow and bring it down to 
Ihl ^ powerful Kammic force of 

of nullifying the potential 
X last thought-process, and may thus 
of the psychic hfe of the being. The death 
pX^^eiable Devadatta, for instance, was due to 
.. ,?l^H^tive Kamma which he committed during 
nis lifetime. 


The first_ three are collectively called “timely 
deaths” (kdla-maranp), and the fourth is known 
as “untimely death” (akdlaniararia). 
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An oil lamp, for instance, ma^ get extinguished 
owing to any of the following four causes-namely, 
the e^austion of the wick, the exhaustion of 
oil, simultaneous exhaustion of both wick and 
oil, or some extraneous cause like a gust of wind. 

So may death be due to any of the foregoing 
four causes. 

Explaining thus the causes of death. Buddhism 
states that theje are four modes of birth-namely, 

1. egg-born beings (andaja), 2. womb-born beings 
(Jaldbuja), 3. moisture-born beings (sarhsedaja), 
and 4. beings having spontaneous births (opa- 
patika). 

This broad classification embraces all living 
beings. 

Birds and oviparous snakes belong to the first 
division. 

The womb-bom creatures comprise all human • 
beings, some devas inhabiting the earth, and some 
animals that take conception in a mother’s womb. 


Embryos, using moisture as nidus for their 
growth, like certain lowly forms of animal life, 
belong to the third class. 

Beings having a spontaneous birth are generally 
invisible to the physical eye. Conditioned by their 
past Kamma, they appear spontaneously, without 
passing through an embryonic stage. Betas and 
Devas normally, and Brahmas belong to this class. 
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“Not to be reached by. going is world’s end. ” 

ANGUTTARA NIKkYA 


According to Buddhism the earth, an almost 
insignificant speck in the universe, is not the only 
habitable world, and humans are not the only 
living beings. Indefinite are world systems and so 
are living beings. Nor is “the impregnated ovum 
the only route to rebirth.” By traversing one 
cannot reach the end of the world', says the Buddha. 

Births may take place in different spheres of 
existence. There are altogether thirty-one places 
in which beings manifest themselves according 
to their moral or immoral Kamma. 

There are four states of unhappiness (Apayaf 
which are viewed both as mental states and 


They are: 


{ni+aya\ devoid of happiness)— 
woeful sta|^ where beings atone for their evil 
K.amma. They are not eternal hells where beings 
are subject to endless suffering. Upon the exhaus¬ 
tion of the evil Kamma there is a possibility for 


1. Set-Kindred Sayings, part 1, pp. 85, 86, 

2. Apa -h aya = devoid of happiness. 



PETAS 


437 


beings born in such states to be reborn in blissful 
states as the result of their past good actions. 

% 

2. Tiracchana-yoni (ft>o=across; acchdna= go¬ 
ing), the animal kingdom. Buddhist belief is 
that beings are bom as animals on account of evil 
Kamma. There is, however, the possibility for 
animals to be bom as human beings as aresmt of 
the good Kfunma accumulated in the past. Strictly 
speaking, it should be more correct to state that 
Kamma which manifested itself in the form of a 
human being may manifest itself in the form of 
an animal or vice versa, just as an electric current 
can be manifested in the forms of light, heat jmd 
motion successively—one not necessarily being 
evolved from the other. 

It may be remarked that at times certain animals 
particularly dogs and cats, live a more com¬ 
fortable life than even some human beings due 
to their past good Kamma. 

It is one’s Kamma that determines the nature 
of one’s material form which varies according to 
the skUfulness or unskilfulness of one’s actions. 

3. Peta-yoni lit., departed beings, 

or those absolutely devoid of happiness. They 
are not disembodied spirits of ghosts. They 
possess deformed physical forms of vaiying 
magnitude, generally invisible to the naked eye. 
They have no planes of their own, but live in 
forests, dirty surroundings, etc. There is a 
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special book, called Petavatthu, which exclusively 
deals with the stories of these unfortunate beings. 
Samyutta Nikaya also relates some interesting 
accounts of these Petas. 

Describing the pathetic state of a Peta, the 
Venerable Moggallana says:— 

‘‘Just now as I was descending Vultures’ Peak Hill, 
I saw a skeleton going through the air, and vultures, crows, 
and falcons kept flying after it, pecking at its ribs, pulling 
it apart while it uttered cries of pain. To me, friend, came 
this thoughtO but this is wonderful! O but this is 
marvellous that a person will come to have such a shape, 
that the individuality acquired will come to have such a 
shape.” 

“This being,” the Buddha remarked, “was a 
cattle-butcher in his previous birth, and as the 
result of his past Kamma he was born in such 
a state.”' 

According to the Questions of Milinda there are 
four kinds of Petas—namely, the Vantdsikas who 
feed on vomit, the Khuppipdsino who hunger and 
tlurst, the Nijjhamatanhikd, who are consumed by 
thirst, and the Paradattupajivino who live on the 
gifts of others. 

As stated in the Tiroku(/(/a Sutta* these last 
mentioned Petas share the merit performed by 
their living relatives in their names, and could 
thereby pass on to better states of happiness. 


1. See Kindred Sayings, part ii, p. 170. 

2. Khuddaka Patha. 
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4. Asura-yoni —^the place of the Asura-de.- 
mons. Asura, literally, means those who do not 
shine or those who do not sport. They are also 
another class of unhappy beings similar to the 
Petas. They should be distinguished from the 
Asuras who are opposed to the Devas. 

♦ 

Next to’ these four unhappy states {Duggati) 
are the seven happy states {Sugati). They are:— 

1. Manussa '—^The Realm of human beings. 

The human realm is a mixture of both pain 
and happiness. BodWsattas prefer the human 
realm as it is the best field to serve the world and 
perfect the requisites of Buddhahood. Buddhas 
are always born as human beings. 

2. Cdttmimahardjika — the lowest of the hea¬ 
venly realms where the Guardian Deities of the 
four quarters of the firmament reside with their 
followers. 

3. Tdvatmisa —lit., thirty-three—the Celes¬ 
tial Realm of the thirty-three Devas^ where 


1. Literally, those who have an uplifted or developed mind 
(memo ussemnath etasam). The Sarhskrit equirolent 
of manussa is manushya which means the sons of Manu. 
They are .so called because they became civilized after 
Manu the seer. 

2. A Chinese Buddhist book states that on each of the four 
sides of this Plane are eight heavens ( 32 ) and a central 
one where King Sakka dwells. Guide to Buddhahood, 
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Deva Sakka is the King. The origin of the name is 
attributed to a story which states that thirty-three 
selfless volunteers led by Magha (another name for 
Sakka), having performed charitable deeds, were 
bom in this heavenly realm. It was in this heaven 
that the Buddha taught the Abhidhamma to the 
Devas for three months. 

4. Yana —^‘The Realm of the Yama Devas.’ 
That which destroys pain is Yama. 

5. Tusita —^Ut., happy dwellers, is ‘The Realm 
of Delight.’ 

The Bodhisattas who have perfected the re¬ 
quisites of Buddhahood reside in this Plane until 
the opportune moment comes for them to appear 
m Ae human realm to attain Buddhahood. The 
Bodhisatta Metteyya, the future Buddha, is at 
present residing in this realm awaiting the right 
opportunity to be born as a human being and 
become a Buddha. 


® mother after death, was born 

ren^rL ^Sod). From here he 

Heaven to listen to the 
Abhidhamma taught by the Buddha. 

6. NJmmmarati—'The Realm of the Devas 
who dehght in the created mansions.’ 


7. Paranimmitavasavatti—'^ThQ Realm of the 
Devas who make others’ creation serve their own 
ends.’ 
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The last six are the realms of the Devas whose 
physical forms are more subtle and refined than 
those of human beings and are imperceptible to the 
naked eye. These celestial beings too are subject 
to death as all mortals are. In some respects, such 
as their constitution, habitat, and food they excel 
humans, but do not as a rule transcend them in 
wisdom. They have spontaneous births, appear¬ 
ing like youths and maidens of fifteen or sixteen 
years of age. 

These six Celestial Planes are temporary blissful 
abodes where beings are supposed to live enjoying 
fleeting pleasures of sense. 

The four unhappy states {Duggati) and the 
seven happy states (Sugati) are collectively termed 
Kdmaloka-^eniient Sphere. 

* # * 

Superior to these Sensuous Planes are the 
Brahma Realms or RQpaloka (Realms of Form) 
where beings deli gh t in jhanic bliss, achieved by 
renouncing sense-desires. 

Rtlpaloka consists of sixteen realms according 
to the jhanas or Ecstasies cultivated. They are as 
follows:— 

(a) The Plane of the First Jhana; 

1. Brahma Pdrisajja — The Realm of the 
Brahma’s Retinue. 

2. Brahma Purohita — The Realm of the 
Brahma’s Ministers. 
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3. Maha Brahma —^The Realm of the Great 
Brahmas. 


The highest of the first three is Maha Brahma. 
It is so called because the dwellers in this Realm 
excel others in hapi>iness, beauty, and age-limit 
owing to the intrinsic merit of their mental de¬ 
velopment. 

(b) The Plane of the Second Jhana; 

4. Parittabha—TYiQ Realm of Minor Lustre, 

5. Appamdndbhd—The Realm of Infinite Lustre, 

6. Abhassard —^The Realm of the Radiant 
Brahmas. 

(c) The Plane of the Third Jhana; 

Realm of the Brahmas 

ol Minor Aura. 

The Realm of the Brah- 

mas of Infinite Aura, 

of^Stefdy^AiJra,'*'^^^ Brahmas 

(d) The Plane of the Fourth Jhana; 

of Grea^*^Rewa?d"~^*^® Brahmas 

Beings, of Mindless 


f.iJtLr Abodes which are 

further subdivided into five, viz: 

i. Aviha —The Durable Realm, 

ii. Atappa —The Serene Realm, 

iii. Sucfassa —^The Beautiful Realm, 
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iv. Sudassi —^The Clear-Sighted Realm. 

V. Akanittha —^The Highest Realm. 

Only those who have cultivated the Jhanas or 
Ecstasies are bom on these higher planes. Those 
who have developed the First Jhana are bom in 
the' first Plane; those who have developed the 
Second and Third Jhanas are born in the second 
Plane; those who have developed the Fourth and 
Fifth Jhanas are born in the third and fourth 
Planes respectively. 

The first grade of each plane is assigned to 
those who have developed the Jhanas to an 
ordinary degree, the second to those who have 
developed the Jhanas to a greater extent, and the 
third to those who have gained a complete mastery 
over the Jhanas. 

In the eleventh plane, called the Asannasatta, 
beings are born without a consciousness. 

Here only a material flux exists. Mind is 
temporarily suspended while the force of the 
Jhana lasts. Normally both mind and matter are 
inseparable. By the power of meditation it is 
possible, at times, to separate matter from mind 
as in this particular case. When an Arahant 
attains the Nirodha Samapatti, too, his conscious¬ 
ness ceases to exist temporarily. Such a state is 
almost inconceivable to us. But there may be 
inconceivable things which are actual facts. 
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The Suddhavasas or Pure Abodes are the 
exclusive Planes of Anagamis or Never-Retumers. 
Ordinary beings are not bom in these states. 
Those who attain Anagami in other planes are 
reborn in these Pure Abodes. Later, they attain 
Arahantship and live in those planes until their 
life-term ends. 

* * ♦ 


There are four other planes called Ar^paloka 
which are totally devoid of matter or bodies. 
Buddhists maintain that there are realms where 
mind alone exists without matter. “Just as it is 
possible for an iron bar to be suspended in the air 
because it has been flung there, and it remains as 
long as It retains any unexpended momentum, 
even so the Formless being appears through 
remg flung into that state by powerful mind-force, 
mere it remains till that momentum is expended. 
This is a temporary separation of mind and 
matter, which normally co-exist.”' 

dis^US'^in^’^h^Mp®^^^^^ 

They are:— 

Co„- 


1. Kassapa Thera. 
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3. Akincannayatana —The Sphere of the Con¬ 
ception of Nothingness, 

4. N'eva Safina Nasannayatana —^The Sphere 
of Neither Perception nor Non-Perception.' 

❖ « ❖ 4 : 

It should be remarked that the Buddha did 
not attempt to expound any cosmological theory. 

The essence of the Buddha’s teaching is not 
affected by the existence or non-existence of the^ 
planes. No one is bound to believe anything if it 
does not appeal to his reason. Nor is it proper to 
reject anything because it cannot be conceived by 
one’s limited knowledge. 


1. For details and the life-term of various planes see A 
Manual of Abhidhamma by Narada Thera, pp. 234- 246. 




CHAPTER 28 

HOW REBIRTH TAKES PLACE 


"The pile of bones of {all the bodies of) one man 
Who has alone one aeon lived 
Would make a mountain’s height — 

So said the mighty seer,’’ 

ITIVUTTAKA 


To the dying man at this critical stage, accord¬ 
ing to Abhidhamma philosophy, is presented a 
Kamma, Kamma Nimitta, or Gati Nimitta. 


By Kamma is here meant some good or bad 
act done during his lifetime or immediately before 
his dying moment. It is a good or bad thou^t. 
If the dying person had committed one of the five 
hemous crimes (Garuka Kamnid) such as parricide 
etc. or developed the Jhanas {Ecstasies)^ he would 
experience such a. Kamma before his death. These 
are. so powerful that they totally eclipse all other 
^tions and appear very vividly before the mind’s 

STO til P u- weighty action, he 

Sw object of the dying thought-pro- 

‘before death 


SI hatitiLf t ‘P®^t^-Proximate Kamma* 
good or bad act {Acirirta Kamma) is 
presented, such as the healing of the sick in the 
^e of a good physician, or the teaching of the 
Dhamma in the case of a pious Bhikkhu, or steal¬ 
ing in the case of a thief. Failing all these, some 
casual trivial good or bad act (Kafattd Kamma) 
becomes the object of the dying thought-process. 



KAMALOKA (11) RUPALOKA (16) ARUPALOKA 

Sentient Existence Reulms of Form (4) 

Formless 

Realms 


THE PLANES OF EXISTENCE 


The 

Age Limit 


N'eva Sannd N^dsannayatana 
Akincanndyatana 
Vinndnancdyatana 
Akdsdnancdyatana 

Cauutha 

Jhdna Bhumi • 

Fourth Jhana Realm 


Taliya Jhdna Bhumi 
Third Jhana Realm 


Dutiya Jhdna Bhumi 
Second Jhana Realm 


Pathama Jhdna Bhumi 
First Jhana Realm 


Akanittha 

Sudassi 

Sudassa 

Atappa 

Aviha 

Asahnasatta 

Vehapphala 

Subhakinha 

Appamanasubha 

Parittasubha 

Abhassara 

Appamanabha 

Parittabha 

Maha Brahma 
Brahma Purohita 
Brahma Parisajja 


Paranimmitavasavatti 

Nimmanarati 

Tusita 

Yama 

Tavatimsa 

Catummaharajika 


Manussa—Human Realm 



M.K. = Maha Kappa 
A.K. = Asankheyya Kappa 
C,Y, = Celestial Years 


Diagram iv 
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Kanima Nimitta or ‘symbol,’ means a mental 
reproduction of any si^t, sound, smell, taste, 
touch or idea which was predominant at the time 
of some important activity, ^ood or bad, such as 
a vision of knives or dying animals in the case of a 
butcher, of patients in the case of a physician, 
and of the object of worship in the case of a 
devotee, etc. 

By Gati Nimitta, or ‘symbol of destiny’ is meant 
some symbol of the place of future birth. This 
frequently presents itself to dying persons and 
stamps its gladness or gloom upon their features. 
When these indications of the future birth occur, 
if they are bad, they can at times be remedied. 
This is done by influencing the thoughts of ^e 
dying man. Such premonitory visions' of destiny 
may be fire, forests, mountainous regions, a 
mother’s womb, celestial mansions, and the like. 

Taking for the object a Kamma, or a Kamma 
symbol, or a symbol of destiny, a thought-jjro- 
cess runs its course even if the death be an ins¬ 
tantaneous one. 

For the sake of convenience let us imagine 
that the dying person is to be reborn in the human 
kingdom and that the object is some good Kamma. 

His Bhavanga consciousness is interrupted, 
vibrates for a thought-moment and passes away; 
after which the mind-door consciousness (mano- 


I. For details with regard to these “premonitory 

of the place of rebirth” see Dr. W. T. Evans-Wents, 
The Tibetan Book of the Dead, p. 183. 
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dvdravajjand) arises and passes away. Then conies 
the psychologically important stage—Javana pro¬ 
cess—which here runs only for five thought- 
moments by reason of its weakness, instead of 
the normal seven. It lacks all reproductive power: 
its main function being the mere regulation of the 
new existence (abhinavakarana). The object here 
being desirable, the consciousne;s he experiences 
is a moral one. The Tadalambana-consciousness 
which has for its function a registering or identi- 
fying for two moments of the object so perceived, 
may or may not follow. After this occurs the 
death-consciousness (cuticittd), the last thought- 
moment to be experienced in this present life. 


There is a misconception amongst some that 
the subsequent birth is conditioned by this last 
death-consciousness (cuticitta) which in itself has 
function to perform. What actually 

Hiirincr IS that which is experienced 

during the Javana process. 


death ‘^^uease-consciousness 

bom of u^uterial qualities 

nroducfed Oniva^ (fiittaja and aharajd) are 
hStmaterial qualitiesbwnof 
heat (utuja) goes on till the corpse is reduced to dust.' 


I. 


Kamma i.e. past moral and immoral actions; 

Utu,i.e. physical change or the Tejo (heat) element 
which includes both heat and cold; 

Citia, i.e. mind and mental properties, 

Ahara i.e,, nutriment that exists in food. 


I. 

ii. 

iii. 

iv. 
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Simultaneous with the arising of the rebirth- 
consciousness there spring up the ‘body-decad,’ 
‘sex-decad,’ and ‘base-decad’ (Kaya-bhdva-vatthu- 
dasakd)' 

According to Buddhism, therefore, sex is de¬ 
termined at the moment of conception and is 
conditioned by Kamma not by any fortuitous 
combination of sperm and ovum-cells.* 

The passing away of the consciousness of the 
past birth is the occasion for the arising of the new 
consciousness in the subsequent birth. However, 
nothing unchangeable or permanent is transmitted 
from the past to the present. 

Just as the wheel rests on the gro^d only at 
one point, so, strictly speaking, we live only for 
one thought-moment. We are always in the 
present, and that present is ever slipping into the 
irrevocable past. Each momentary consciousness 
of this ever-changing life-process, on passing away, 
transmits its whole ener^, all the indelibly recor^ 
ed impressions on it, to its successor. Every fresh 
consciousness, therefore, consists of the potentimi- 
ties of its predecessors together with something 
more. At death, the consciousness perishes, as in 
truth it perishes every moment, only to give birth 
to another in a rebirth. This renewed conscious- 


1. See p.- 424. . 

2. Compare “The sex of the individual is determined at 
conception by the chromosome make-uj) of the ganactes. 
Through this, the embryo is endowed with a potentimity 
of developing towards one sex” Frank Alexander, 
Psychosomatic Medicine p. 219. 
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ness inherits all past experiences. As all impres¬ 
sions are indelibly recorded in the ever-changing 
palimpsest-like mind, and all potentialities are 
transmitted from life to life, irrespective of tem¬ 
porary disintegration, thus there may be remini- 
s^nce of past births or past incidents. Whereas 
if inemory depended solely on brain cells, such 
reminiscence would be impossible. 


“This new being which is the present manifestation of the 
sUeam of Kamma-ener^ is not the same as. and has no 
idenuty with, the previous one in its line—the aggregates 

no Xntil composition being different fromfhlving 

no identity with, those that make up the being of its 

y®* an entirely^different being since 

It has the ^me stream of Kamma-energy, though modified 

{usma) and consciousness (vmfidrta). 
being^for^thoueh^^nfl^^^^^® annihilation of a 

force Vhioh 

the outward manifestations of invisible Kammic 


t’ Bhikkhu SllScfira. 
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energy. The bulb may break, and the light may be 
extinguished, but the current remains and the Ught 
may be reproduced in another bulb. In the same 
way, the Kammic force remains undisturbed by 
the disintegration of the physical body, and the 
passing away of the present consciousness leads to 
the arising of a fresh one in another birth. But 
nothing unchangeable or permanent passes’'' from 
the present to the future. 

In the foregoing case, the thought experienced 
before death being a moral one, the result^t,re¬ 
birth-consciousness takes for its material an 
appropriate sperm and ovum cell of human pa¬ 
rents. The rebirth-consciousness {patisandhi vin- 
fiana) then lapses into the Bhavanga state.* 

The continuity of the flux, at death, is unbroken 
• in point of time, and there is no breach in the 
stream of consciousness. 

Rebirth takes place immediately, irrespective 
of the place of birth, just as an electro-magnetic 
wave, projected into space, is immediately 
duced in a receiving radio set. Rebirth of the 
mental flux is also instantaneous and leaves no 
room whatever for any intermediate state' (antara- 
bhava). Pure Buddhism does not support the 

* See A Manual of Abhidhamma by Narada IJera, P* 

1. According to Tibetan works, writes Dr. Evans-Wene, 
there is an intermediate state where i!" 

one, two, three, five, six or seven weeks, until the lOw" 
ninth day. This view is contrary to the teachings oi 
Buddhism. 

The Tibetan Book of the Dead, pp. XLII-XLIII, 58, loO-loo 
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belief that a spirit of the deceased person takes 
lodgement in some temporary state until it finds 
a suitable place for its “reincarnation.” 

This question of instantaneous rebirth is well 
expressed in the Milinda Pawha: 


The King Milinda questions: 


“Venerable Nagasena, if somebody dies here and is reborn 
in ^e world of Brahma, and another dies here and is reborn 
m Kashmir, which of them would arrive first? 


“They would arrive at the same time, O King. 
“In which town were you born, O King? 

In a village called Kalasi, Venerable Sir. 
“How far is Kalasi from here, O King? 
“About two hundred miles, Venerable Sir. 
And how far is Kashmir from here, O King? 
“About twelve miles. Venerable Sir. 

‘‘Now think of the village of Kalasi, O King. 
I have done so. Venerable Sir. 

“And now think of Kashmir, O King. 

“It is done. Venerable Sir. 


“Both equally quickly. Venerable Sir. 

« "I’ora in the 

ZT'- '* later than he who dies here 

and IS reborn in Kashmir.” 


‘Give me one more simile. Venerable Sir.” 

‘‘What do you think, O King? Suppose two birds were 
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flying in the air and they should settle at the same time, one 
upon a high and the other upon a low tree, which bird’s 
shade would first fall upon the earth, and which bird’s later?” 

“Both shadows would appear at the same time, not one 
of them earlier and the other later.”' 

♦ ♦ ♦ 

The question might arise: Are the sperm and 
ovum cells always ready, waiting to take up the 
rebirth-thought? 

According to Buddhism, living beings are in¬ 
finite in number, and so are world systems. Nor 
is the impregnated ovum the only route to rebirth. 
Earth, an almost insignificant speck in the universe, 
is not the only habitable plane, and humans are 
not the only living beings.^ As such it is not im¬ 
possible to believe that there will always be an 
appropriate place to receive the last thought vibra¬ 
tions. A point is always ready to receive the 
falling stone. 


1. Milinda’s Questions, part 1, pp. 127-128. 

2. “There are about 1,000,000 planetary systems in the Milky 
Way in which life may exist.” 

See Fred Hoyle, The Nature of the Universe, pp. 87-89. 
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WHAT IS rr THAT IS REBORN? 
(No-Soul) 


''Neither the same nor yet another.' 

VrsUDDHI MAGGA 


matter, which constitute 

if does not assert the 

exiaence of an unmortal soul, or an eternal eeo 

™ay f?fm 

an equally mystenous source. 

A soul which is eternal must necessarily re- 

Sence of r^f,n • supposed to be the 

a rise nor a fall* there could be neither 

“drffemrsoufare'l:%a^^^ « 

the outset.” anously constituted at 


To justify the existence of endlf^cc f«r 
an eternal heaven and unending S ^ 

eternal hell, it is absolutely LceslrvT"^ 
an immortal soul. ^ necessary to postulate 

Bertrand Russell »ths,f ih^ 
old distinction between soul and bodv han ’ 

quite as much because ‘matter’ has lost itLolidity^'asEui 
mind has lost its spirituality. Psychology is iust heoinnina 
to be scientific. In the present state of psyJhology beliV 
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in immortality can at any rate claim no support from 
science.”' 

According to the learned author of the Riddle 
of the Universe'^ 

“This theological proof that a personal creator has breathed 
an immortal soul (generally regarded as a portion of the 
Divine Soul) into man is a pure myth. The cosmological 
jffoof that the ‘moral order of the world’ demands the eternal 
duration of the human soul is a baseless dogma. The teleolo¬ 
gical proof that the ‘higher destiny’ of man involves the 
perfecting of his defective, earthly soul beyond the grave 
—rests on a false anthropism. The moral proof—that the 
defects and the unsatisfied desires of earthly existence must 
be fulfilled by ‘compensative justice’ on the other side_ of 
eternity—is nothing more than a pious wish. The ethnologies 
proof—that the belief in immortality, like the Wief in God, 
is an innate truth, common to all humanity—is an error m 
fact. The ontological proof—that the soul, being a simple, 
immaterial, and indivisible entity cannot 1» involved m 
the corruption of death—is based on an entirely erroneous 
view of the psychic phenomena; it is a spiritualistic fallacy. 
All these and similar ‘proofs of athanatism’ are in a parlous 
condition; they are definitely annulled by the scientific cnti- 
cism of the last few decades.” 

If nothing in the form of a spirit or soul passes 
from this life to the other, what is it that is reborn? 

In this question it is taken for granted that there 
is some thing to be reborn. 


1. Religion and Science, p. 132. 

2. P. 166. 
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A few centuries ago it was argued-“Cogz7o. 
ergo sum (I think, therefore I am). True, but 
first it has to be proved that there is an “I” to 
think. 


We say that the sun rises in the East and sets 
in the West, although we know that actually It 
IS not so. We have to admit that one cannot 
strike an identical place twice althoiich to all 
appearance one has done so. 


Everything changes so soon. For no two 
moments are we identically the same. 

Buddhists agree with Bertrand Russell when he says: 

There is obviously some reason in which I am the same 

S SmtiSlkkig 

there is some sense in whipfi tVio r ti—* miu speaKing, 

I that hears!”' ” “ * ‘ same as the 


inditeLubteMojiT indivisible and 

reduced Ibis a 

reasons psychologists find that equally good 

of a slngVeonuS*”htagXTf ?e'‘rL"°„V"’' 

bound together bv certain ^ occurrences 

of imraomlit" r?eS iSs T*-' question 

these intimate relations exist bSS, whether 

with a living body and other oSenSs wS%T"®f 
after that body is dead.”2 which take place 

As C.E.M. Joad says in The Meaning of Life: 


1. Religion and Science, p. 132. 

2. Ibid, p. 166. 
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"Matter has since disintegrated under our very eyes. It 
is no longer solid; it is no longer enduring; it is no longer 
determined by compulsive laws; and more important than 
all it is no longer known.” 

The so-called atoms, it seems, are both “di¬ 
visible and destructible.” The electrons and 
protons that compose atoms “can meet and 
annihilate one another, while their persistence, 
such as it is, is rather that of a wave lacking fixed 
boundaries, and in process of continual change 
both as regards shape and position, than that 
of a thing.” 

Bishop Berkley, who showed that this so-called 
atom was a metaphysical fiction, held that there 
existed a spiritual substance called a soul. 

Hume in his search after a soul declares: 

"There are some philosophers who imagine we are every 
moment intimately conscious of what we call our self: that 
we feel its existence and its continuance in existence and 
are certain, beyond the evidence of a demonstration, both 
of its perfect identity and simplicity. For my part, when 
I enter most intimately into what I call myself, I always 
stumble on some particular perception or other-^of heat 
or cold, light or shade, love or hatred, pain or pleasure. I 
never can catch myself at any time without a perception, 
and never can observe anything but the perception...” 

Bergson says: 

“All consciousness is time existence; and a conscious 
state is not a state that endures without changing. It is a 


I. William James, Principles of Psychology, p. 351. 
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change without ceasing; when change ceases, it ceases; it is 
itself nothing but change/* 


Watsonj a distinguished psychologist, states: 

‘‘No one h^ ever touched a soul, or has seen one in a test 
tube, or has in any way come into relationship with it as he 
has with the other objects of his daily experience. Neverthe- 
less to doubt its existence is to become a heretic, and once 
might possibly even had led to the loss of one’s head. Even 
today a man holding a public position dare not question it.”' 

Dealing with this question of soul, Prof. James 
wnxes • 


rdin^for^tiSc Mtii^^i j* ^ ^rop^te superfluity, so far as acco- 
goes So far no ni!i^ venfied facts of conscious experience 


kno^?The I wh?ch know^the^*®**® objectively 

gate, neither foTpsUXricS ^lrfoT^ 

to be an unchannno purpose need it be considered 

princi^l like the p5re EgS^Sd^s'SifS-^ 
thought, at each time. It is a 

ment, but appropriative of th 

the latter calls its own All th^ *°8®ther with all that 

place in this deserSn LJeuS?®^^^ 
save that of the existence of oaTc- hypothesis 

mind.”i existence of passing thoughts or states of 

He concludes his interesting chanter on the 
soul with the words: ® soapier on me 


1. Watson, Behaviourism, p. 4. 

2. Principles of Psychology, p. 215. 
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‘‘And in this book the provisional solution 
which we have reached must be the final word”: 

thoughts themselves are the thinkers.” 

And this is an echo of the very words of the 
Buddha from 2500 years ago in the valley of 
the Ganges. 

Buddhism, teaching a psychology without a 
psyche, resolves the living being into mind and 
matter (ndma-rVtpa) which are in a state of 
constant flux. 

In the ancient days the Indian sages too be¬ 
lieved in an indivisible atom which they called 
Paramanu. According to the ancient belief 36 
Par<^^us constitute one Artu; 36 Ams, one 
Tajjari; 36 Tajjdris, one Rathareriu. The minute 
particles of dust seen dancing in the sunbeam are 
called Ratharenus. One Paramanu is, therefore, 

1/46,656th part of a Rathareriu. With His sujwr- 
normal vision the Buddha analysed the Paramanu 
and declared that the Paramanu consists of in¬ 
terrelated forces known as Paramatthas or essen¬ 
tials of matter. 

These Paramatthas are Pafhavi, Apo, Tejo, 
and Vdyo. 

Pathavi. means the element of extension, the 
substratum of matter. Without it objects cannot 
occupy space. The qualities of hardness and 
softness which are relative are two conditions of 
this same element. 
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Apo is the element of cohesion. Unlike pathavi 
it is intangible. It is this element which makes the 
scattered atoms of matter cohere and gives us 
the idea of body. When solid bodies are melted, 
this element becomes more prominent in the 
resulting fluid. This element is found even in 
minute particles when solid bodies are reduced to 
powder. The element of extension and cohesion 
are so closely interrelated that when cohesion 
ceases extension disappears. 


Tejo \s the element of heat. Cold is also a 
fonn of tejo. Both heat and cold are included in 
because they possess the power of maturing 

e«pr^ °p the vitalising 

are due to thii 
*^ree essentials of 
matter this element, also called utu has the 
power to regenerate by itself 


are^caused Movements 

thi force or^ti^ I regarded as 

me lorce or the generator of heat. 

Motion and heat in the material realm cor- 
if r menriT*'" consciousness and Kamma 


ThcM four are the fundamental units of mat- 
ter and are invanably combmed with the four 
denvatives-namely, colour (vanna), odour (eandha) 
taste (rasa), and nutritive essence ipjd). 
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The four elements and the derivatives are in¬ 
separable and interrelated, but one element may 
preponderate over another, as for instance, the 
element of extension preponderates in earth; co¬ 
hesion, in water; heat, in fire; and motion, in air. 

Thus, matter consists of forces end qualities 
which are in a state of constant flux. According 
to Buddhism matter endures only for 17 thought- 
moments.' 

Mind, the more important part in the complex 
machinery of man, consists of fifty-two mental 
states. Feeling or sensation {yedana) is one, per¬ 
ception (sannd) is another. The remaining fifty 
are collectively called volitional activities (saih- 
khdra), a rendering which does not exactly convey 
the meaning of the Pali term. Of them volition or 
cetand is the most important factor. All Aese 
psychic states arise in a consciousness (Vinfiam). 

According to Buddhist philosophy there is no 
moment when one does not experience a particular 
kind of consciousness, han g ing on to some object— 
whether physical or mental. The time limit of such 
a consciousness is termed one thought-moment. 
Each thought-moment is followed by another. 
Thus the succession of mental states contains 
a time element. The rapidity of the succession 
of such thought-moments is hardly conceivable. 

1. It pleases the commentators to say that the time dura¬ 
tion of one thought-moment is even less than the one- 
millionth part of the time occupied by a flash of lightning. 
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Each unit of consciousness consists of three 
instants {kharui). They are arising or genesis 
iuppada), static or development (/A///) and cessation 
or dissolution (bhanga). 


Immediately after the cessation stage of a 
thought-moment there occurs the genesis stage of 
the subsequent thought-moment. Each momen¬ 
tary consciousness of this ever-changing life pro- 
cess, on passing away, transmits its whole energy, 
all the indelibly recorded impressions, to its succes- 
fresh consciousness consists of the 
potenbahties of its predecessors together with 
something more. There is therefore a continuous 

hSLuntior‘^“'“ any 

is neitiler thought-moment 

is neither absolutely the same as its predecessor— 

df^rent-K'^r “ 

ainerem being the same stream of life There 

‘here isl ident^ in 

is in WtsCoined‘hat consciousness 

On the cSai a chain. 

river receiving^from flows on like a 

sense conS a^cretiom 

dispensing to the world Ground hti ft?’ 

it has gathered by ?he wly/"^ 

spurce and death for its mouth. ^ ^ ^ 

Here occurs a juxtaposition of fleeting states 
of consciousness but not a superposition of such 
states, as some appear to believe. No state once 

L See Compendium of Philosophy-Introduction^ p. 12 . 
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gone ever recurs—^none absolutely identical with 
what goes before. These states constantly change, 
not remaining the same for two consecutive 
moments. Worldlings, enmeshed in the web of 
illusion, mistake this apparent continuity to be 
something eternal and go to the extent of introdu¬ 
cing an unchanging soul (the supposed doer and 
observer of all actions) into this ever-changing 
consciousness. 

The tour kinds of psychic phenomena, com¬ 
bined vith the physical phenomena, form the 
five aggregates (pancakkhanda), the complex-com¬ 
pound termed a living being. 

Ones individuality is the combination of these 
five aggregates. 

We see a vast expanse of water in the sea, but 
thevater of the ocean consists of countless drops. 
An infinite number of particles of sand consti¬ 
tute the sea-beach, .but it appears as one long 
shed. Waves arise and dash against the shore, 
but strictly speaking, no sin^e wave comes 
fron the deep blue sea to lose its identity on the 
slore. In the cinematograph we see a moving 
s<ene, but to represent that motion a series of 
nomentary pictures must appear on the screen. 

One cannot say that the perfume of a flower 
depends on the petal or on the pistil or on the 
colour, for the perfume is in the flower. 

In the same way one’s individuality is the 
combination of all the five aggregates. 
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The whole process of these psycho—^physical 
phenomena which are constantly becoming and 
passing away, is at times called, in conventional 
terms, the self or atta by the Buddha; but it is a 
process, and not an identity that is thus termed. 


Buddhism does not totally deny the existence 
of a personality in an empirical sense. It denies, 
in an ummate sense {paramattha sacand), an 
identical being or a permanent entity, but it does 
not deny a continuity in process. The Buddhist 
Ijilosophical term for an individual is santatL 
that IS, a flux or continuity. This unintemipted 
continuity of psycho-physical phencmena. 
conditioned by Kamma, having no perceptible 
source in the beginningless past ^or any enX it! 

^ future, except by the Noble 
Eightfold Path, is the Buddhist substitute for the 

W?mr relijious 


reborn?*^ rebirth possible without a soul to be 

Buddhism, is the arisin; 


Just as the arising of a physical state is condi¬ 
tioned by a preceding state as its cause, so the 
appearance of these psycho-physical phenomena 
IS conditioned by causes anterior to its birth. The 
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present process of becoming is the result of the 
craving for becoming in the previous birth, and 
the present instinctive craving conditions life in 
a future birth. 

As the process of one life-span is possible 
without a permanent entity passing from one 
thought-moment to another, so a series of life- 
processes is possible without anything to trans¬ 
migrate from one existence to another. 

The Buddhist doctrine of rebirth should be 
differentiated from the theory of reincarnation 
which implies the transmigration of a soul and 
its invariable material rebirth. 

In the Milinda Panha and Visuddhi Magga 
the Venerable Nagasena and Buddhaghosa have 
, employed several similes to illustrate the truth 
that nothing transmigrates from one life to another. 

The simile of the flame is very striking. Life 
is compared to a flame. Rebirth is the transmitt¬ 
ing of this flame from one group to another. The 
flame of life is continuous although there is an 
apparent break at so-called death. 

King Milinda questions; 

“Venerable Nagasena does rebirth take place without 
anything transmigrating. 

‘Yes, O King, rebirth takes place without anything trans¬ 
migrating? 

“Give me an illustration. Venerable Sir. 
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“Suppose, O King, a man were to light a light from light 
pray, would the one light have passed over to the other light?” 

“Nay, indeed. Venerable Sir, 

“In exactly the same way, O King, does rebirth take place 
without anything transmigrating. 

“Give me another illustration. 

“Do you remember, O King, having learnt, when you were 
^ verse or other from your teacher of poetry? 

Yes, Venerable Sir. 

“Pray, O King, did the verse pass over to you from your 
teacher? 


“Nay, indeed. Venerable Sir. 

In exactly the same way, O King, does rebirth take 
place without anything transmigrating.” 


Again King Milinda questions: 

nex7SSS?^^®“""^’ *he 

existenS?®’ *^0™ ‘"to 

existent!'**' born into the next 

reason of this deed another mind anH be evil—and by 
next existence. ™ ° ® ^ body is born into the 

“Venerable Sir, if it is notthi« u j . 

into the next existent.* ie V, "imd and body that is born 
deSs? 's one not freed from one’s evil 

i"*o another existence, one would 
be freed from one s evil deeds: but, O King inasmuch as 
one is born into another existence, therefore fs on^not freed 
irom ones evil deeds. 


“Give me an illustration. 
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“O King, it is as if a man were to take away another 
man’s mangoes, and the owner of the mangoes were to seize 
him, and show him to the king and say—‘Sire, this man 
hath taken away my mangoes’; and the other were to say, 
‘Sire, I did not take away his mangoes. The mangoes which 
this man planted were different from those which I took 
away. I am not liable to punishment.’ Pray, O King, would 
the man be liable to punishment? 

“Assuredly, Venerable, Sir, he would be liable to punish¬ 
ment. 

“For what reason? 

“Because, in spite of what he might say, he would be 
liable to punishment for the reason that the last mangoes 
were derived from the first mangoes. 

“In exactly, the same way, O King, with this mind and 
body one does a deed—it may be good, or it may be bad 
—and by reason of this deed another mind and body is born 
into the next existence. Therefore is one not freed from one’s 
evil deeds.’’^ 

The Venerable Buddhaghosa elucidates this 
intricate point by citing the similes of echo, light, 
impression of a seal, and reflection in a mirror. 

A modern writer illustrates this process by a 
series of billiard balls in close contact. 

“If, for instance, another ball is rolled against the last 
stationary ball, the moving ball will stop dead, and the fore¬ 
most stationary ball will move on. The first moving ball 
does not pass over, it remains behind, it dies; but it is un¬ 
deniably the movement of that ball, its momentum, its Kamma, 
and not any newly created movement, which is reborn in the 
foremost ball.”! 

1. See Warren —Buddhism in Translations, pp. 234, 235. 

2. Dr. Ananda Coomarasvami —Buddha and the Gospel of 
Buddhism, p. 106. 
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In like manner—^to use conventional terms- 
the body dies and its Kammic force is reborn in 
another without anything transmigrating from 
this Me to the other. The last thou^t-moment 
of this life perishes conditioning another thought- 
moment in a subsequent life. The new being is 
neither absolutely the same-since it has changed- 
nor totally different-being the same stream of 
Kamma ener^. There is merely a continuity of 
a particular life-flux; just that and nothing more. 



CHAPTER 30 

MORAL RESPONSIBILITY 


"By self is one defiled, 

By self is one purified." 

DHAMMAPADA 

Is it the doer of the act or another who reaps 
its results in the succeeding birth ?' 

To say that he who sows is absolutely the 
same as he who reaps is one extreme, and to say 
that he who sows is totally different from he who 
reaps is the other extreme. Avoiding these two 
extremes, the Buddha teaches the doctrine of the 
middle way in terms of cause and effect. “Neither 
the same nor another” (lui ca so na ca anno), 
writes the Venerable Buddhaghosa in the Visuddhi 
Magga. The evolution of the buttery may be 
cited in illustration. 

Its initial stage was an egg. Then it turned 
into a caterpillar. Later it developed into a chry¬ 
salis, and eventually into a butterfly. This pro¬ 
cess occurs in the course of one lifetime. The 
butterfly is neither the same as, nor totally different 
from, the caterpillar. Here also there is a flux of 
life, or a continuity. 

Venerable Nagasena explains this point by 
citing the illustration of a lamp that bums ffirough- 


I. See The Questions of Milinda, part I. p. Ill and Dr. 
Dahlke, Buddhism and Science, p. M. 
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out the night. The flame of the first watch is 
not identical with that of the last watch, yet 
throughout the night the light burns in depen¬ 
dence upon one and the same lamp. As with the 
flame so there is a continuity of life—each succeed¬ 
ing stage depending upon the preceding one. 

If there be no soul, can there be any moral res~ 
ponsibility ? 

Yes, because there is a continuity or identity 
in process, which is substituted for an identical 
personality. 


A child, for instance, becomes a man. The 
latter is neither absolutely the same as the former- 
since the cells have undergone a complete change- 

—being the identical stream 
of hfe. Nevertheless, the individual, as man, 
whatever he has done in his 
childhood Whether the flux dies here and is 
reborn elsewhere, or continues to exist in the 
ame life, the essential factor is this continuity. 

in his last birth, and 
veWri ® the physical 

vehicle, the outward manifestation of Kammic 

fISh '■®hnquished and, with the birth of ‘B’ 
a fresh physical vehicle arises. Despite the ap-, 
parent material changes, the invisible stream of 
consciousness (cittasantati) continues to flow, 
uninterrupted by death, carrying along with it 


1. See '*AttaUa and Moral Responsibility'’ by Mr. A. D. 
Jayasundara, Mahabodhi Journal, vol. 41, p. 93. 
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all the impressions received from the tributary 
streams of sense. Conventionally speaking, must 
not ‘B’ be responsible for the actions of ‘A’ who 
was his predecessor? 

Some may object that in this case there is no 
memory owing to the intervening death. 

But is identity or mpmory absolutely essential 
in assessing moral responsibility? 

Strictly speaking, neither is essential. 

If, for instance, a person were to commit a 
crime and suddenly, losing his memory, were to 
forget the incident, would he not be responsible 
for his act? 

His forgetfulness would not exempt him from 
responsibility for the commission of that crime. 
To this, some may ask: “What is the use of 
punishing him, for he is not aware that he is being 
punished for that crime? Is there any justice 
here?” 

Of course, there is not, if we are arbitrarily 
governed by a God who rewards and punishes us. 

Buddhists believe in a just and rational law of 
Kamma that operates automatically and speak in 
terms of cause and effect instead of rewards and 
punishments. 

In the words of Bhikkhu Silicira: “If a person does 
something in sleep, gets out of bed and walks over the edge 
of a verandah, he will fall into the road below and in all 
likelihood break an arm or leg. But this will happen not 
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at all as a punishment for sleep-walking, but merely as its 
result. And the fact that he did not remember going out 
on the verandah would not make the slightest difference 
to the result of his fall from it, in the shape of broken bones. 
So the follower of the Buddha takes measures to see that 
he does not walk over verandahs or other dangerous places, 
asleep or awake, so as to avoid hurting himself or anyone 
who might be below and on whom he might fall.” 

The fact that a person does not remember 
his past is no hindrance to the intelligent under¬ 
standing of the working of Kammic law. It is 
the knowledge of the inevitability of the sequence 
of Kamma in the course of one’s life in Sawsara 
that helps to mould the character of a Buddhist. 



CHAPTER 31 


KAMMIC DESCENT AND KAMMIC ASCENT 


"Kamma differentiates beings into high and low states " 

MAJJHIMA NIKAYA 

Is Kammic descent possible? In other words, 
can a man be bom as an animal? 

The Buddhist answer may not be acceptable 
to all, for Buddhism does recognize this possibility. 

Material forms, through which the life-continu¬ 
um expresses itself, are merely temporary visible 
manifestations of the Kammic energy. The pre¬ 
sent physical body is not directly evolved from the 
past physical form, but is the successor of this 
past form—being linked with it through the same 
stream of Kammic energy. 

Just as an electric current can be manifested in 
the forms of li^t, heat and motion successively- 
one not necessarily being evolved from the other- 
so this Kammic energy may manifest itself in the 
fonh of a Deya, man, animal, or other being,— 
one form having no physical connection with the 
other. It is one’s Kamma that determines the 
nature of one’s material form, which varies ac¬ 
cording to the skilfulness or unskUfulness of one’s 
past actions, and this again depends entirely on 
the evolution of one’s understanding of reality. 

Instead of saying that man becomes an animal, 
or vice versa, it would be more correct to say that 
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the Kammic force which manifested itself in the 
form of man may manifest itself in the form of 
an animal. 

In the course of our wanderings in Samsara- 
to speak in conventional terms—we gather various 
experiences, receive manifold impressions, acquire 
diverse characteristics. Our very thought, word, 
or deed is indelibly recorded in the palimpsest¬ 
like mind. The different natures we thus ac¬ 
quire in the course of such successive births 
whether as men, Devas, animals or Petas, lie 
dorm^t within us, and as long as we are world¬ 
lings these undestroyed natures may, at unexpected 
moments, rise to the surface “in disconcerting 
strength and reveal our latent Kammic 
tendencies. 


It is quite natural for us to remark after wit- 
hfoBiv® unexpected outburst of passion in a 
g y cultured person: “How could he have 
a thing? Who would have thought 
that he would commit such an act!” 

oflds*^^ Tt strange in this misdemeanour 

his intricLe S ^ ^ hidden part of 

normaliv of loftv reason why men 

normally ot lofty motives are sometimes temnted to 

do things which one would least eij^ct ofltem 

Devadatta, for example, a noble prince bv birth, 
a leading member of the Holy ofder, wL pos^ 
sessed of supernormal powers. Overcome by 
jealousy, latent m him, he made several attempts 
to kill his own master the Buddha. 



KAMMIC ASCENT AND KAMMIC DESCENT 475 


Such is the intricate nature of man. One’s 
immediate past is not always a true index to one’s 
immediate future. Every moment we create fresh 
Kamma. In one sense we are truly what we were, 
and we will be what we are. In another sense we 
are not absolutely what we were, and we will not 
be what we are. Who was yesterday a criminal 
may today become a saint, who today is holy 
may tomorrow turn out to be a wretched sinner. 

We can safely and rightly be judged by this 
eternal present. Today we sow the seeds of the 
future. At this very moment we may act the part 
of a brute and create our own hell, or, on the 
other hand, act the part of a superman and create 
our own heaven. Each present thought-moment 
conditions the next thought-moment. The subse¬ 
quent birth also, according to Buddhist philosophy, 
is determined by the last thought-process we 
experience in this life. Just as through the course 
of one’s life each thought perishes, giving up all 
its potentialities to its successor, even so the last 
thought-process of this life ends, transmitting all 
its acquired characteristics and natures to the 
succeeding moment-namely, the first thought-mo¬ 
ment (patisanifhi vmnaita)\n the subsequent birth. 

Now, if the dying person cherishes a base desire 
or idea, or experiences a thought, or does an act 
which befits an animal, his evil Kamma will 
condition him to birth in animal form. The 
Kammic force which manifested itself in the 
form of a man will manifest itself in the form of 
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an animal. This does not imply that thereby all 
his past good Kammic tendencies are lost. They 
too lie dormant seeking an opportunity to rise 
to the surface. It is such a good Kamma that 
will later effect birth as a human being. 


The last thought-process does not, as a rule, 
depend on the sum-total of our actions in our 
lifetime. Generally speaking, a good person gets a 
good birth, and a bad person, a bad one. Under 
exceptional circumstances, however, the unexpec¬ 
ted may happen. 


Queen MaZ/Z/ca.' for example, led a good life, 
but as the result of experiencing an evil thought 
at her dying moment, she was born in a state of 

,8®®^ Kamma was powerful the 
expiation lasted only for a few days. 

“Is this justifiable?" one might ask. 

'orart^ ^ holy person, due to some provocation, 
a7 a a murder, he would*^be charged 

dLht^?an?f« 1 ,* actions would no 

bm the hnftii and have their due effect, 

nfl!t annH p. ? Obliterated by his 

mnd record would 

tend to mitigate the sentence, but never could it 

acquit him altogether of his heinous crime This 

unexpected event would compel him to live in an 


1. Wife of King Kosala who lived in the time of the Buddha. 
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uncongenial atmosphere amongst similar criminals. 
Is this fair? Ima^e how one single immoral act 
may degrade a noble man! 

On one occasion two ascetics Puma and Seniya 
who were practising ox-ascetidsm and dog-as¬ 
ceticism came to Ae Buddha and questioned 
Him as to their future destiny: 

The Buddha replied: 

“In this world a certain person cultivates thoroughly and 
constantly the practices, habits, mentality, and manners 
of a dog. He, having cultivated the canine practices, habits, 
mentality, and manners thoroughly and constantly, upon 
the breaking up of the body, after deaUi, willbereborn, amongst 
dogs. Certainly if he holds such a belief as this—‘By vir¬ 
tue of this practice, austerity or noble life, I shall become 
a god or a deity of some kind’—tlwt is a false belief of ms. 
For one who holds a false belief I declare that there is one 
of two future states—^the state of torment or the animm 
kingdom. Thus, failing a state of torment, suwssful 
canine asceticism only delivers one to companionship with 
dogs.’’i 

In the same way the Buddha declared that he 
who observes ox-asceticism will, after death, be 
born amongst oxen. 

So there is the possibility for a Kammic descent 
in one bound in the so-called evolutionary scale 
of beings. 

But the contrary, a Kammic ascent, is also 
possible. 


1. Majjhima Nikaya, Sutta No. 57. 
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When, for instance, an animal is about to die, 
it may experience a moral consciousness that will 
ripen into a human birth. This last thought-process 
dpes not depend wholly on any action or thought 
of the anmal, for generally speaking, its mind is 
dull and it is incapable of doing any moral action. 
1 lus depends on some past good deed done during 
a former round of its existence which has long 

rif, u producing its inevitabll 

esults. In Its last moment the animal therefore 

iSan *bSlf images which will cause a 

writer, illustrates this fact 
hisfafte" ”’The‘lerms“r 

in actual dfseLes.” manifest themselves 

Kamma^SVebirth”^*^'^^ doctrine of 


know for certain. ^ ^ 

follow •^ith and kin 

we call our own ^Frnm bodies which 

we can our own. From elements thev came to 

e ements they return. Empty fame vain 

glory vanish in thin air. 
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Alone we wander in this tempest-tossed sea 
of Samsara wafted hither and thither by our own 
Kamma, appearing here as an animal or man and 
there perchance as a god or Brahma. 

We meet and part and yet we may meet again 
incognito. For seldom do we find a being who, in 
the course of our wandering, had not at one time 
been a mother, a father, a sister, a son, a daughter. 

“If a man,” says the Buddha, “were to prune out 
grasses, sticks, boughs, and twigs in this India and collecting 
them together, should make a pile laying them in a four inch 
stack, saying for each: “This is my mother, this is my 
mother's mother,’—the grasses, sticks, boughs, twigs in 
this India would be used up, ended but not the mothers 
of that man’s mother. 

So closely bound are we during our joumeyings 
in Samsara. 

The countless lives we have led and the in¬ 
numerable sufferings we were subject to in the 
infinite past are such that the Buddha remarks: 

“The bones of a single person wandering in SamsSra would 
be a cairn, a pile, a heap as Mount Vepulla, were there a 
collector of these bones and were the collections not destroyed. 

“Long time have you suffered the death of father and 
mother, of sons, daughters, brothers and sisters, and while 
you were thus suffering, you have verily shed tears upon 
this long way, more than there is water in the four oceans. 

“Long time did your blood flow by the loss of your heads 
when you were born as oxen, buffaloes, rams, goats, etc. 
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“Long time have you been caught as dacoits or highway¬ 
men or adulterers, and through your being beheaded, verily 
more blood has flowed upon this long way than there is 
water in the four oceans. 


And thus have you for long time undergone sufferings, 
imdergone torment, undergone misfortune, and filled the 
verily long enough to be dissatisfied with 

you?self Trol ®tS“all.’"® 


See The Book of The Gradual Sayings I pp. 31 . 34 , 
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A NOTE ON THE DOCTRINE 
OF KAMMA AND REBIRTH IN THE WEST 


The Doctrine of Kamma and rebirth is the key¬ 
stone of the philosophy of Plato. Beings are 
for ever travelling throng “a cycle of necessity”; 
the evil they do in one semicircle of their pilgri¬ 
mage is expiated in the other. In the Republic, we 
find Kamma personified as “Lachesis, the daugh¬ 
ter of necessity,” at whose hands disembodied 
beings choose their incarnations. Orpheus 
chooses the body of a swan. Thersites that of 
an ape, Agamemmon that of an eagle. “In like 
manner, some of the animals passed into men, 
and into one another, the unjust passing into the 
wild, and the just into the tame.” 

In the period preceding the Persian Wars, the 
contact of the West with the East caused a revolt 
against the simple eschatology of Homer, and Ae 
search began for a deeper explanation of life. 
This quest, it is interesting to note, was begun by 
the ■ Ionian Greeks of Asia Minor, who were 
influenced by India. 

Pythagoras,' who was bom about 580 B.C. on 


I. Pythagoras remembered having fought, as Euphorbus 
in the Trojan War. Empedocles had been in past births 
a boy, a girl, a bird and a scaly fish in the ocean. 
(Frag. 117, Diels.) 
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the Island of Samos, travelled widely and, accord¬ 
ing to his biographer, studied the teaching of the 
Indians. It was he who taught the West the 
Doctrine of Kamma and Rebirth. 

“It is not too much,” says Garbe in his Greek 
Tinnkers; “to assume that the curious Greek, 
who was a contemporary of the Buddha, would 
^ rnore or less exact knowledge 
of the East, in that age of intellectual fermen¬ 
tation, through the medium of Persia.” 


REBIRTH AS VIEWED BY OTHERS 
Bhagavad Gita:— 

one^ thi garinents, taketh the new 


Herodotus:— 

soul is in««ishable™an(}*”th**t the human 

dies it eE into some nti'f of anyone 

to receive it.” '"’’eature that may be ready 


Pj^hagoras: 

“All have souls, all is soul ■ 

and obeying eternal will or Uw ‘ 


organic world 


Plato:— 

“Soul is older than body, 
again into this life.” 


Souls are continually born over 


Ovid on Pythagoras: translated by Dryden 
b i. 127. 
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"Death so called, is but old matter dressed 
In some new form: and in varied vest 
From tenement to tenement though tossed. 
The soul is still the same, the figure only lost. 
And as the softened wax new seals receives. 
This face assumes, and that impression leaves. 
Now called by one, now by another name. 
The form is only changed, the wax is still the 

same. 


Then, to be born is to begin to be 
Some other thing we were not formerly. 

That forms are changed I grant; 

That nothing can continue in the figure it began" 


Schopenhauer:— 

“We find the doctrine of Metempsychosis, springing from 
the earliest and noblest ages of the human race, always 
spread abroad in the earth as the belief of the great majority 
of mankind, nay really as the teaching of all religions, with 
the exception of the Jews and the two which have proceeded 
from it in the most subtle form however, and coming nearest 
to the truth as has already been mentioned in Buddhism. 
Accordingly while Christians console themselves with the 
thought of meeting in another world in which one regains 
one’s complete personality and knows oneself at once, m 
these other religions the meeting again is already going on 
only incognito. In the succession of births those who now 
stand in close connection or contact with us will also be 
born along with us at our next birth, and will have the same 
or analogous relations and sentiments towards us as now, 
whether these are of a friendly or hostile description. 
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“Taught already in the Vedas, as in all sacred books of 
India, metempsychosis is well known to be the kernel of 
Brahmanism and Buddhism. It accordingly prevails at the 
(vesent day in the whole of the non-Mohammedan Asia, 
thus among more than half of the whole human race, as the 
finnest conviction and with an incredibly strong practical 
influence. It was also the ^lief of the Egyptians from whom 
PI't** enthusiasm by Orpheus, P^^agoras and 

Plato: the Pythagoreans, however, specially retain it. That 

**“® 4 U* i." *1*® of the Greeks undeniably 

follows the ninth book of Plato’s Laws.” 


especially in the ‘Volusna’ 
datiSn oTthfDraid?^’ ™ 

sycho^^*^i!r^int ^belief in metemp- 

of man, whenever he ^flects^at all in nvie ^ 

ced manner.reflects at all m an unprejudi- 

THE WORLD AS WILL AND IDEA 

Hume:— 

philosoph/^*lI* h’^rl«n**to.”"*^ system of immortality that 
Disraeli:— 

**There is no system sn j 

to our understanding as that of l repugnant 

and pleasures of this life are The pains 

the recompense or the punishmSt^J? considered as 

state.” punisnment of our actions in another 

Dante:— 

“And then son, who through thy mortal weight shall 
again return below.” ® 
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Emerson:— 

“We must infer our destiny from the preparation we are 
driven by instinct to have innumerable experiences which 
are of no visible value, and which we may receive through 
many lives before we shall assimilate or exhaust them.” 


“Why should I not come back as often as I ‘am capable 
of acquiring fresh knowledge, fresh experience? Do I bring 
away so much from one that there is nothing to repay the 
trouble of coming back?” 

Huxley:— 

“Like the doctrine of evolution itself, that of transmigration 
has its roots in the realm of reality. 

“Everyday experience familiarises us with the facts which 
are grouped under the name of heredity. Everyone of us 
bears upon him obvious marks of his parentage perhaps 
of remoter relationships. More particularly the sum of ten¬ 
dencies to act in a certain way, which we call character, is 
often to be traced through a long series of progenitors and 
collaterals. So we may justly say that this character, this 
moral and intellectual essence of a man does veritably pass 
over from one fleshly tabernacle to another, and does really 
transmigrate from generation to generation. In the new-born 
infant the character of the stock lies latent, and the ego is 
little more than a bundle of potentialities, but, very early 
these become actualities: from childhood to age they ma¬ 
nifest themselves in dullness or brightness, weakness or 
strength, viciousness or uprightness; and with each feature 
modifled by confluence with another character, if by nothing 
else, the character passes on to its incarnation in new bodies. 
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“The Indian philosophers called character, as thus de- 
iined, ‘Karma% It is this Karma which passed from life 
to life and linked them in the chain of transmigrations; 
and they held that it is modified in each life, not merely by 
confluence of parentage but by its own acts.” 

Tennyson:— 


Or if through lower lives I corne 
Tho' all experience past became. 
Consolidate in mind and frame, 

/ might forget my weaker lot; 

For is not our first year forgot 
The haunts of memory echo not." 

Wordsworth :— 


“0«r birth is but a sleep and a forgetting 

Hath had elsewhere its setting 
And cometh from after : 

Not in entire forgetfulness. 

And not in utter nakedness.^ 


Shelley :— 


before that l«riod aTwWch we have existed 

then there are no grou^d?for ?PParenily cojninences, 

in University 

in urging Christians to accept rebirth writes : 

“Our life on earth is rightly held to be a discioline and 
if limited to the duration of a single mortal body, it is so 
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brief as to seem hardly sufficient for so grand a purpose. 
Three score years and ten must surely be an inadequate 
preparation for eternity. But what assurance have we that 
the probation of the soul is confined within such narrow 
limits? Why may it not be continued or repeated through 
a long series of successive generations, the same personality 
animating one after another an indefinite number of tene- 
nients of flesh and carrying forward into each the training 
it has received, the character it has formed, the temper and 
dispositions it has indulged, in the steps of existence im¬ 
mediately preceding. It need not remember its past history 
even whilst bearing the fruits and the consequence of that 
history deeply ingrained into its present nature. How many 
long passages of any one life are now completely lost to 
memory, though they may have contributed largely to build 
up the heart and the intellect which distinguish one man 
from another? Our responsibility surely is not lessened by 
such forgetfulness. We still seem accountable for the misuse 
of time, though we have forgotten how or on what we have 
wasted it. We are even now reaping the bitter fruits, through 
enfeebled health and vitiated desires and capacities, of many 
forgotten acts of self-indulgence, wilfulness and sin—forgotten 
just because they were .so numerous. 

“If every birth were an act of absolute creation, the in¬ 
troduction to life of an entirely new creature, we might 
reasonably ask why different souls are so variously cons¬ 
tituted at the outset? If metempsychosis is included in the 
scheme of the divine government of the world, this difficulty 
disappears altogether. Considered from this point of view, 
every one is born into the state which he had fairly earn¬ 
ed by his own previous history. The doctrine of inherited 
sin and its consequence is a hard lesson to be learned. But 
no one can complain of the dispositions and endowments 
which he has inherited so to speak from himself, that is 
from his former self in a previous state of existence. What 
we call death is only the introduction of another life on earth, 
and if this be not a higher and better life than the one just 
ended, it is our own fault." 
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PRE-EXISTENCE 

“/ laid me down upon the shore 
4nd dreamed a little space; 

I heard the great waves break and roar; 
The sun was on my face. 

*''My idle hands and fingers brown 
Played with the pebbles grey; 

The waves came up, the waves went down; 
Most thundering and gay. 

The pebbles they were smooth and round 
Arid warm upon my hands; 

^ke little people I had found 
Sitting among the sands. 

^^nd so shining small. 

^ft through my fingers ran; 

The sun shown down upon it all. 

And so my dream began; 

I^w all of this had been before. 

How ages far away. 

I lay on some forgotten shore 
As here I lie today. 


-The waves came up shiming up the sands. 
As here today they shine; 

And in my pre-Pelasgian hands 


The sand was warm and fine. 
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'• / have forgotten whence I came 
Or what my home might be. 

Or by what strange and savage name 
I called that thundering sea. 

I only know the sun shone down 
As still it shines today. 

And in my fingers long and brown 
The little pebbles lay."' 


1. Frances Cornford- 

An Anthology of Modern Verse, 

Chosen by A. Methuen, London. 

Methuen and Co., and reproduced in 
“The Buddhist Annual of Ceylon.” 1927. 




CHAPTER 33 


nibbAna 


"Nibbana is bliss supreme." 

DH AM MAP ADA 


Nibbana is the summum bonum of Buddhism. 


However clearly and descriptively one may 
write on this profound subject, however glowing 
may be the terms in which one attempts to describe 
jts utter serenity, comprehension of Nibbana is 
impossible by mere perusal of books. Nibbana is 
not something to be set down in print, nor is it 
a subject to be grasped by intellect alone; it is a 
supramundane state {Lokuttara Dhaninui) to be 
realized only by intuitive wisdom. 


A purely intellectual comprehension of Nibba¬ 
na is impossible because it is not a matter to be 

reasoning (a/aA:A:dvacflra). The 
Tsj?KK- ® Buddha are perfectly logical, but 
vrInS ultunate Goal of Buddhism, is be- 

> ond the scope of logic. Nevertheless, by reflect- 

IHf 1 °”-^ 1 negative aspects of life, 

the logical conclusion emerges that in contradist¬ 
inction to a conditioned phenomenal existence, 
there must exist a sorrowless, deathless, non- 
conditioned State. 


The Jataka Commentary relates that the Bodhi- 
satta himself in his birth as the ascetic Sumedha 
contemplated thus: 
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"Even as, although Misery is, 

Yet Happiness is also found. 

So, though indeed Existence is. 

Non-existence should be sought. 

"Even as, although there may be Heat, 

Yet grateful Cold is also found. 

So, though the threefold Fire exists. 

Likewise Nirvana should he sought. 

"Even as, although there Evil is. 

That which is Good is also Jbund, 

So, though ‘tis true that birth exists. 

That which is not birth should be sought."' 

Definition 

The Pali word Nibbana (Sawskrit— Nirvana) 
is composed of ‘Ni and ‘ Vana'. Ni is a negative 
particle. Vdna means weaving or craving. TWs 
craving serves as a cord to connect one life with 
another. 

“It is called Nibbana in that it is a departure 
(Ni) from that craving which is called Vdna, 
lusting.”* 

As long as one is bound up by craving or 
attachment one accumulates fresh Kammic activi¬ 
ties which must materialise in one form or other 
in the eternal cycle of birth and death. When all 
forms of craving are eradicated, reproductive 


1. Warren, Buddhism in Translations, p. 6. 

2. Abhidhammattha Sangaha. See Compendium of Phi¬ 
losophy, p. 168. 
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ICammic forces cease to operate, and one attains 
Nibbana, escaping the cycle of birth and death. 
The Buddhist conception of Deliverance is escape 
from the ever-recurring cycle of life and death 
and not merely an escape from sin and hell. 


Nibbana is also explained as the extinction of 
the fire of lust {lobkd)^ hatred {dosd), and delusion 
{mohd). 


“The whole world is in flames,” says the Buddha. “By 
what fire is it kindled? By the fire of lust, hatred and de¬ 
lusion; by the fire of birth, old age, death, sorrow, lamen¬ 
tation, pain, grief and despair is it kindled.” 


Nibbana, in one sense, may be interpreted as 
the ^tincUon of these flames. One must not 
thereby infCT that Nibbana is nothing but the 
exttnction of these flames.' The means should be 

«fVi, Here the extinction 

tne flames is the means of attaining Nibbana. 


Is Nibbana notbingness : 


Hibbana is nothingness simply 
k af^fi perceive it with the five sen- 

nni evict cim Conclude that light does 

a wel? ifnJS? f not see it. In 

Lkr wSh was acquainted 

f li with the turtle, trium¬ 

phantly concluded th^ there existed no land, 
because he received ‘No” to all his queries. 


1 . Khayamattam' eva na nibbanam ti va«cbbam—Abhidha- 
mavatara. 
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“Once upon a time there was a fish. And just because 
it was a fish, it had lived all its life in the water and knew 
nothing whatever about anything else but water. And 
one day as it swam about iu^the pond where all its days 
had been spent, it happened to meet a turtle of its acquain¬ 
tance who had just come back from a little excursion on the 
land.” 

“Good day, Mr. Turtle!” said the fish. “I have not seen 
you for a long time. Where have you been?” 

“Oh”, said the turtle, “I have just been for a trip on dry 
land.” 

“On dry land!” exclaimed the fish. “What do you mean 
by on dry land? There is no dry land. I had never seen 
such a thing. Dry land is nothing.” 

“Well,” said the turtle good-naturedly. “If you want 
to think so, of course you may; there is no one who can 
hinder you. But that’s where I’ve been, all the same.” 

“Oh, come,” said the fish. “Try to talk sense. Just tdl 
me now what is this land of yours like? Is it all wet?” 

“No, it is not wet,” said the turtle. 

“Is it nice and fresh and cool?” asked the fish. 

“No, it is not nice and fresh and cool,” the turtle replied. 

“Is it clear so that light can come through it?” 

“No, it is not clear. Light cannot come through it” 

“Is it soft and yielding, so that I could move my fins about 
in it and push my nose through it?” 

“No, it is not soft and yielding. You could not swim in it.” 

“Does it move or flow in streams?” 

“No, it neither moves nor flows in streams?” 

“Does it ever rise up into waves then, with white foams 
in them?” asked the fish, impatient at this string of Noes. 

“No!” replied the turtle, truthfully, “It never rises up 
into waves that I have seen.” 
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“There now,” exclaimed the fish triumphantly. “Didn’t 
I tell you that this land of yours was just nothing? I have 
just asked, and you have answered me that it is neither 
wet nor cool, not clear nor soft and that it does not flow 
in streams nor rise up into waves, And if it isn’t a single one 
of these things what else is it but nothing? Don’t tell me.’’ 


Well, well , said the turtle, “If you are determined to 
tnink that dry land is nothing, I suppose you must just go 
u knows what is water 

J would say you were just a silly fish, for 

K anything you have never known is nothing 

just because you have never known it.’’ 


turned away and, leaving the 

'll water, set out on another 

excursion over the dry land that was nothing.”' 

n Jtbir significant story that 

Tan? and II?® acquainted with both 

land nnr ra’ nature of 

is acouaint^H ^^h grasp what is land since it 

the same way 

dkne and Tbl with both the mun- 

worldling ?hat ^ex^tlJ^tb® cannot explain to a 
mundanf ®^®^^tly the supramundane is in 

the sunramundan i? worldling understand 

me supramundane merely by mundani knowledge. 

If Nibbana is nothingness, then it necessarilv 
former unchanging. The 


1. Quoted from Bhikkhu Silacara’s booklet 
Noble Truths, 


The Four 
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is eternal because it is nothing in itself. The 
latter is spaceless and timeless. With regard to 
the difference between space and Nibbana, it may 
briefly be said that space is not, but Nibbana is. 

The Buddha, speaking of the different planes 
of existence, makes special reference to a ‘Realm 
of Nothingness’ (Akincanndyatana). 

The fact that Nibbana is realized as one of the 
mental objects (yatthudhamma), decidedly proves 
that it is not a state of nothingness. If it were so, 
the Buddha would not have described its state 
in such terms as “Infinite” (Ananta), “Non-condi- 
tioned” (Asarhkhata), “Incomparable” (AnQpa- 
meya), “Supreme” (Anuttara), “Hipest” (Para), 
“Beyond” (Para), “Highest Refuge” (Parayana), 
“Safety” (Tana), “Security” (Khemc^, “Happi¬ 
ness” (Siva), “Unique” (Kevala), “Abodeless, 
(Andlaya), “Imperishable” (Akkhara), “Absolute 
Purity” (Visuddhd), “Supramundane” (Lokuttara), 
“Immortality” (Amata), “Emancipation” (Mutti), 
“Peace” (Santi), etc. 

In the Udana and Itivuttaka the Buddha refers 
to Nibbana as follows:— 

“There is, O Bhikkhus, an unborn (ajata), unoriginat^ 
(abhuta), unmade (akata) and non-conditioned state (ororfi* 
khata). If, O Bhikkhus, there were not this unborn, un¬ 
originated, unmade and non-conditioned, an escape for 
the born, originated, made, and conditioned, would not be. 
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possible here. As there is an unborn, unoriginated, unmade, 
and non-conditioned state, an escape for the born« originated 
made, conditioned is possible.”J 


The Itivuttaka states: 

'‘The bom., become, produced, compounded, 
made. 

And thus not lasting, but of birth and death 
An aggregate, a nest of sickness, brittle, 

A thing by food supported, come to be ,— 
Twere no fit thing to take delight in such. 
In escape therefrom, the real, beyond the sphere 
reason, lasting, unborn, unproduced, 

T’A ihe stainless path that ends 

he things of woe, the peace from worries. 


a Buddhists is, therefore, neither 

ft k nothingness nor a mere cessation. What 
It IS not, one can definitely say. What precisely it 

causes ”of"condttioL«!^^A sprung up on account of 
become) mean^'that*(lit., not 
s™ ur^Jm a As it has not 

it is not made (aknt^^ come into being, 

arising are the rKa means. Becoming and 

Woodward. Vet,e,'^} W(ft° 

2. Woodward, As it said, p. 142. 
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is, one cannot adequately express in conventional 
terms as it is unique. It is for self-realization 
(paccattam veditabbo). 

Sopadisesa and Anupadisesa Nibbana Dhalu. 

References are frequently made in the books to 
Nibbana as Sopadisesa' and Anupadisesa Nibbana 
Dhatu. ^ 

These in fact are not two kinds of Nibbana, but 
the one single Nibbana receiving its name accord¬ 
ing to experience of it before and after death. 

Nibbana is attainable in this present life itself 
if the seeker fits himself for it. Buddhism nowhere 
states that its ultimate goal can be reached only in 
a life beyond. Here lies the difference between the 
Buddhist conception of Nibbana and the non- 
Buddhist conception of an eternal heaven which 
is attainable only after death. 

When Nibbana is realized in the body, it is 
called Sopadisesa Nibbana Dhatu. When an 
Arahant attains Pari-Nibbana after the dissolu¬ 
tion of the body, without any remainder of any 
physical existence, it is called Anupadisesa Nib- 
hana Dhatu. 

In the Itivuttaka the Buddha says: 

“There are, O Bhikkhus, two elements of Nibbana* 
“What two? “The element of Nibbana with the basis {upadt) 
still remaining and that without basis. 


I. Sa^ with, upadi aggregates—mind and body, sesa, 

remaining. The aggregates are called Upadi because 
they are firmly grasped by craving and ignorance. 
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'‘Herein, O Bhikkhus, a Bhikkhu is an Arabant, one 
who has destroyed the Defilements, who has lived the life, 
done what was to be done, laid aside the burden, who 
has attained his goal, who has destroyed the fetters of 
existence, who, rightly understanding, is delivered. His 
five sense-organs still remain, and as he is not devoid of 
them he undergoes the pleasant and the unpleasant 
experiences. That destruction of his attachment, hatred 
and delusion is called ‘the Element of Nibbana with the 
basis still remaining.’ 

“What O Bhikkus, is ‘the Element of Nibbana 
without the basis’ ? 

“Herein, O Bhikkhus, a Bhikkhu is an Arahant...is 
delivered. In this very life all his sensations will have no 
delight for him, they will be cooled. This is called ‘the 
clement of Nibbana without a basis.’* 


two Nibbdna-states are shown by Him 
Who seeth, who is such and unattached. 

^ttme life possessed 
With base remaining, tho' becoming's stream 
^ t:ut off. While the state without a base 
Belongeth to the future, wherein all 
^comings utterly do come to cease, 
they who, by knowing this state uncompounded 
Have hearts release, by cutting off the stream. 
They who have reached the core of dhamma. 

To end. such have abandoned all becomfngs.'^^ 


J. Since he will not be reborn. 

2. P. 38, Woodward, As it Was .Said, p. 144. 
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What is Nibbana, friend y The destruction of lust, the 
destruction of hatred, the destruction of delusion — that, 
friend, is called Nibbana." 


SAMYUTTA NIKAYA 


In contradistinction to Sa/«sara, the pheno¬ 
menal existence, Nibbana is eternal (dhuva), 
desirable (subha), and happy (sukha). 

According to Buddhism all things, mundane 
and supramundane, are classified into two divi¬ 
sions, namely, those conditioned by causes (sath- 
khata) and those not conditioned by any cause 
(asamkhata). 

“These three are the features of all conditioned 
things (samkhatalakkhananiy. —arising (uppdda), 
cessation (vaya), and change of state (fhitassa 
ahhathattam)f" 

Arising or becoming is an essential charac¬ 
teristic of everything that is conditioned by a 
cause or causes. That which arises or becomes is 
subject to change and dissolution. Every condi¬ 
tioned thing is constantly becoming and is per¬ 
petually changing. The universal law of change 
applies to everything in the cosmos—both mental 
and physical—ranging from the minutest germ or 


I. See Gradual SayingSy i, p. !35. 
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tiniest particle to the highest being or the most 
massive object. Mind, though imperceptible, 
changes faster even than matter. 


Nibbana, a supramundane state, realized by 
Buddhas and Arahants, is declared to be not 
conditioned by any cause. Hence it is not subject 
to any becoimng, change and dissolution. It is 
birthless (ajdta), decayless (ajara), and deathless 
(amard). Strictly speaking, Nibbana is neither 
a cause nor an effect. Hence it is unique {kevald). 

Everything that has sprung from a cause must 
inevitably pass away, and as such is undesirable 
{asubha). 


. Life is man’s dearest possession, but when he 
is confronted with insuperable difficulties and 
unbearable burdens, then that very Itfe becomes an 
intolerable burden. Sometimes he tries to seek 

suicide 

would solve all his individual problems. 

and adored. But those 
dicfioii^H’ enticing forms, when 

repufSve* disease, become extremely 


their 


Men desire to live peacefully and happily with 


near ones, surrounded by amusements 


1 f f- * • r* * - Orixxi-iawiJ 

and pleasures, but, if by some misfortune, the 

wicked world runs counter to their ambitions and 
desires, the inevitable sorrow is then almost in¬ 
describably sharp. 
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SOI 


The following beautiful parable aptly illus¬ 
trates the fleeting nature of life and its alluring 
pleasures. 

A man was forcing his way through a thick 
forest beset with thorns and stones. Suddenly to 
his great consternation, an elephant appeared and 
gave chase. He took to his heels through fear, 
and, seeing a well, he ran to hide in it. But to 
his horror he saw a viper at the bottom of the well. 
However, lacking other means of escape, he jump¬ 
ed into the well, and clung to a thorny creeper 
that was growing in it. Looking up, he saw two 
niice—a white one and a black one—^gnawing 
at the creeper. Over his face there was a beehive 
from which occasional drops of honey trickled. 

This man, foolishly unmindful of this preca¬ 
rious position, was greedily tasting the honey. A 
kind person volunteered to show him a path 
of escape. But the greedy man begged to be ex¬ 
cused till he had enjoyed himself. 

The thorny path is samsara, the ocean of life. 
Man’s life is not a bed of roses. It is beset with 
difficulties and obstacles to overcome, with oppo¬ 
sition and unjust criticism, with attacks and insults 
to be borne. Such is the thorny path of life. 
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The elephant here resembles death; the viper, 
old age; the creeper, birth; the two mice, night 
and day. The drops of honey correspond to the 
fleeting sensual pleasures. The man represents the 
so-called being. The kind person represents the 
Buddha. 

The temporary material happiness is merely 
the gratification of some desire. When the de¬ 
sired thing is gained, another desire arises. 
Insatiate are all desires. 

Sorrow is essential to life, and cannot be evaded. 

Nibbana, being non-conditioned, is eternal, 
{dhiiva), desirable (subhd), and happy (sukha). 

The happiness of Nibbana should be differen¬ 
tiated from ordinary worldly happiness. Nibba- 
nic bliss grows neither stale nor monotonous. It 
is a form of happiness that never wearies, never 
fluctuates. It arises by allaying passions (vupa- 
satnd) unlike that temporary worldly happiness 
which results from the gratification of some desire 
{yedayitd). 

In the Bahuvedaniya Sutta' the Buddha enume¬ 
rates ten grades of happiness beginn in g with the 
gross material pleasures which result from the 
pleasant stimulation of the senses. As one ascends 
higher and higher in the moral plane the type of 
happiness becomes ever more exalted, sublime and 


I. Majjhima Nikaya, No. 57. 
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subtle, so much so that the world scarcely re¬ 
cognizes it as happiness. In the first Jhdna one 
experiences a transcendental happiness (sukha), 
absolutely independent of the five senses. This 
happiness is realized by inhibiting the desire for 
the pleasures of the senses, highly prized by the 
materialist. In the fourth Jhdna however, even 
this type of happiness is discarded as coarse and 
uprofitable, and equanimity (upekkhd) is termed 
happiness. 

The Buddha says': 

“Fivefold, Ananda, are sensual bonds. What are the 
five? Forms cognizable by the eye— desirable. lovely, 
charming infatuating, accompanied by thirst, and arcmsing 
the dust of the passions; sounds cognizable by the ear; odours 
cognizable by the nose; flavours cognizable by the tongue, 
contacts cognizable by the body—desirable, lovely charming, 
infatuating, accompanied by thirst, and 
of passions. These, Ananda, are the five sensual bonds. What¬ 
ever happiness or pleasure arises from these sensual bonds, i 
known as sensual happiness. 

“Whoso should declare: ‘This is the highest hapP'ness 
and pleasure which beings may experience- I do not gram 
him that, and why? Because there is other happiness more 
exalted and sublime. 

“And what is that other happiness more exalted and 
sublime? Here a Bhikkhu lives, completely 
sense-desires, remote from immoral states, with initial an 
sustained application bom of seclusion, in joy and happiness 
abiding in the First Ecstasy (PaUtama Jhdna). This is happi¬ 
ness more exalted and sublime. 

E Majjhima Nikaya, No. 57 The Blessing, No. 4, pp. 129- 



504 


TEN GRADES OF HAPPINESS 


Ch. 34 


“But should anyone declare:— ‘This is the highest 
happiness and pleasure which beings may experience’— 
1 do not grant him that, and why? Because there is 
another happiness yet more exalted and sublime. 

“Here a Bhikkhu, stilling initial and sustained application, 
having tranquillity within, mind one-pointed, initial and 
sustained application having ceased, as a result of concen¬ 
tration lives in joy and happiness, abiding in the Second 
Ecstasy (Dutiya Jhana). This is the other happiness more 
exalted and sublime. 

“Yet should anyone declare that this is the highest 
happiness and pleasure experienced by beings—I do not 
grant it. There is happiness more exalted. 

“Here a Bhikkhu, eliminating joy, abides serene, mindful, 
and completely conscious, experiencing in the body that of 
which the Ariyas say:—‘Endowed with equanimity and 
mindfulness he abides in bliss.’ Thus he lives abiding in 
the Third Ecstasy {Tatiya Jhana). This is the other 
happiness and pleasure more exalted and sublime. 

“Still should anyone declare that this is the highest 
happiness I do not grant it. There is happiness more 
exalted. 


‘‘Here a Bhikkhu, abandoning pleasure and pain, leaving 
behind formerjoyand grief—painless, pleasureless, perfect 
in equanimty and mindfulness—lives abiding in the Fourth 

Sited an^subUmf"”"^' ^he other happiness more 


“However, were this declared to be the highest 
sublime** ^ 8™tit it. There is happiness more 


“Here a Bhikkhu, passing entirely beyond the perception 
of form, with the disappearance of sense reaction, 
freed from attention to perceptions of diversity, thinks: 
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‘Infinity is Space’—^and lives abiding in the Realm of infinite 
Space {Akasanancayatam). This other happiness is more 
exalted and sublime. 

“Nevertheless, if this were declared the highest happiness— 
1 do not grant it. There is happiness more sublime. 

“Here a Bhikkhu, transcending entirely the Realm of 
Infinite Space, thinks: ‘Infinite is Consciousness,’ and 
lives abiding in the Realm of Infinite Consciousness {Vima- 
tfancayatana). This other happiness is more exalted and 
sublime. 

“And yet should this be declared the highest happiness— 
I do not grant. There is higher happiness. 

“Here a Bhikkhu, transcending the Realm of Infinite 
Consciousness, thinks: ‘There is nothing whatsoever’ and 
lives abiding in the Realm of Nothingness {Akincamayatana). 
This other happiness is more exalted and sublime than that. 

“And still were this declared the highest happiness—I do 
not grant it. There is happiness more exalted. 

“Here a Bhikkhu, passing entirely beyond the Realm of 
Nothingness, lives abiding in the Realm of Neither Percei^ 
tion nor Non-Perception {N’eva sanm n’dsannayatana). 
This other, happiness is more exalted and sublime. 

“Yet whoso should declare: ‘This is the highest bliss 
and pleasure which beings may experience’—I do not grant 
him that, and why? Because yet anoth'er happiness is more 
exalted and sublime. 

“And what is this other happiness more exalted and sub¬ 
lime? Here a Bhikkhu, utterly transcending the Remm 
of Neither Perception nor Non-Perception, lives, havii^ 
attained to the Cessation of perception and sensation (Saii- 
mvedayita — Nirodha). This, Ananda, is the other happiness 
more exalted and sublime. 
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Of all the ten grades of happiness this is the 
highest and the most sublime. This transcenden¬ 
tal state isNirodha Samapatti, that is, experiencing 
Nibbana in this life itself. 


As the Buddha Himself has anticipated, one 
may ask: “How can that state be called highest 
happiness when there is no consciousness to 
experience it.” 


The Buddha replies: “Nay, disciples, the Ta- 
thagata does not recognize bliss merely because 
of a pleasurable sensation, but, disciples, wherever 
bliss is attained there and there only does the 
Accomplished One recognize bliss.”' 


“I proclaim,” says the Buddha, “that everything 
experienced by the senses is sorrow.” But why*^ 
Because one in sorrow craves to be happy, and 
the so-called happy crave to be happier still. So 
insatiate is worldly happiness. 

“Buddha declares: 

Nibbana is the high- 
kind of’tinrm’ Supreme because it is not a 

i«! a ex^nenced by the senses. It 

is a bhssful state of positive relief from the ills of life. 

/irdi'n^ *^ssation of suffering is 

ordinarily termed happiness, though this is not 

an appropnate word to depict its real nature. 


I. Majjhima Nikdya, No. 57. 
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Where is Nibbana ? 

In the Milinda Pa»ha the Venerable Ndgasena 
answers this question thus: 

“There is no spot looking East, South, West, or North, 
above, below or beyond, where Nibbana is situate, and 
yet Nibbana is, and he who orders his life aright, grounded 
in virtue and with rational attention, may realize it whether 
he lives in Greece, China, Alexandria, or in Kosala. 

“Just as lire is not stored up in any particular place but 
arises when the necessary conditions exist, so Nibbana is 
said not to exist in a particular place, but it is attained when 
the necessary conditions are fulfilled.” 

In the Rohitassa Sutta the Buddha states: “In 
this very one-fathom-long body, along with its 
perceptions and thoughts, do I proclaim the world, 
the origin of the world, the cessation of the world 
and the path leading to the cessation of the world.”' 

Here world means suffering. The cessation of 
the world, therefore, means the cessation of suffer¬ 
ing which is Nibbana. 

One’s Nibbana is dependent upon this one- 
fathom body. It is not something that is created 
nor is it something to be created.* 


1. Imasmim byamamatte y’eve kalebare sasannlnthi sama- 
nake lokak ca pannSpemi, lokasamudayan ca, lokani- 
rodhan ca, lokanirodhaganiinim paUpadad ca, pannapemi. 
Samyutta Nikaya, i, p. 62. 

2. Pattabbam eva it’ etath maggena, m uppadetabbaiii. 
Verily this (NibbSna) is to be attained (or realized) 
by means of the four Paths of Sainthood, and is not 
to be produced—Visuddhi Magga. 
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Nibbana is there where the four elements of 
cohesion (apo), extension (pafhaviX heat (tejo), and 
motion (vdyo) find no footing. 


Referring to where Nibbana is, Sa/wyutta Ni- 
kaya states:' 

“ Where the four elements that cleave, and stretch. 

And burn, and move no further footing find.^* 

In the Uddna^ the Buddha says: 

Just as, O Bhikkhus, notwithstanding those rivers that 
reach the great ocean and the torrents of rain that fall from 
the sky, neither a deficit nor a surplus is perceptible in the 
great oc^n, even so despite the many Bhikkhus that enter 
the remainderless Pari-Nibbana there is neither a deficit nor a 
surplus m the element of Nibbana.” 


Nibbana is, therefore, not a kind of heaven 

where a trans(»ndental ego resides, but a Dhamma 
(an attainment) which is within, the reach of us alL 


i ^ provides all forms 

of pleasures desired by man and where one enjoys 
happiness to one’s heart’s content, is practiilly 
thafS absolutely impossible to think 

where ^ ^ permanently any- 


is stored up. King Mihnda questions Venerable 
agasena whether there is any basis whereon a 


1- Kindred Sayings, pt. i, p. 23. 

Yattha apo ca pathavi tejo vayo na gadhati. 

2. See Woodward, Verses of Uplift, pp. 66-67. 
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man stand and, ordering his life aright, realize 
Nibbana. 

“Yes, O King, there is such a basis. 

“Which, then. Venerable Nagasena, is that basis? 

“Virtue, O King, is that basis. For, if grounded in vir¬ 
tue, and careful in attention, whether in the land of the 
Scythians or the Greeks, whether in China or in Tartary, 
whether in Alexandria or in Nikumba, whether in Benares 
or in Kosala, whether in Kashmir or in Gandhara, whether 
on a mountain top or in the highest heavens,—^wherever 
he may be, the man who orders his life aright will attain 
Nibbana.”' 


What Attains Nibbana? 

This question must necessarily be set aside as 
irrelevant, for Buddhism denies the existence ot 
a permanent entity or an immortal soul.* 

The so-called being of which we often hear as 
the “vestment of the soul” is a mere bundle or 
conditioned factors. 

The Arahant Bhikkhuni Vajird says: 

‘MnJ just as when the parts are rightly set. 

The word chariot ariseth (in our minds). 

So doth our usage covenant to say 

A being when the aggregates are there.* 


1. Questions of King Milinda, pp. 202-204. 

2. See Chapter 29. 

3. Kindred Sayings, part 1, p. 170. 
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_ According to Buddhism the so-called being con¬ 
sists of mind and matter (nama-r^pd) which 
constantly change with lightning rapidity. Apart 
from these two composite factors there exists no 
permanent soul or an unchanging entity. The 
so-called “1” is also an illusion. 

Instead of an eternal soul or an illusory “1” 
Buddhism posits a dynamic life-flux (santati) which 
flows ad infinitum as long as it is fed with igno¬ 
rance and craving. When these two root causes 
are eradicated by any individual on attaining 
Arahantship, they cease to flow with his final death. 

In conventional terms one says that the Arahant 

or passed away into 

Niobana. 


As right now, and here” there is neither a 
identical being it is needless 


The Visuddhi Magga states:— 

only doth exist, none miserable- 

save the deed is’found- 
IS, bat not the man who seeks h * 

The path exists, but not the traveller on it.”' 

concSjionofNfhhln®"^^*’?^^^ Buddhist 

concepionofNibbanaand the Hindu conception 


I. Dukkham' eva hi na koci dukkhito 
Karako no kiriyd,’ va vijjati 
Atthi nibbuti na nibbuto puma 
Maggam atthi gamako na vijjati. 
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of Nirvana or Mukti lies in the fact that Buddhists 
view their goal without an eternal soul and creator, 
while Hindus do believe in an eternal soul and a 
creator. 

This is the reason why Buddhism can neither 
be called Eternalism nor Nihilism. 

In Nibbana nothing is ‘eternalised’ nor is any¬ 
thing ‘annihilated.’ 

As Sir Edwin Arnold says:— 
any teach Nirvana is to cease, 

Say unto such they He, 

Jf any teach Nirvana is to live. 

Say unto such they err''" 

c nt 

It must be admitted that this question of 
bana is the most difficult in the Teaching of 
Buddha. However much we may speculate we shall 
never be in a position to comprehend its real 
nature. The best way to understand Nibbana 
is to try to realize it with our own intuitive know¬ 
ledge. 

Although Nibbana cannot be i^rceived by the 
five senses and lies in obscurity in so far as the 
average man is concerned, the only straight 
that leads to Nibbana has been explained by the 
Buddha with all the necessary details and is laid 
open to all. The goal is now clouded, but the 
method of achievement is perfectly clear and 
when that achievement is realized, the Goal is 
as clear as “the moon freed from clouds. 


CHAPTER 35 


THE WAY TO NTOBANA 

(I) 


This Middle Path leads to tranquillity, realization, 
enlightenment and nibbana.” 

DHAMMACAKKA SUTTA 

Nibbana is the Middle Path (Maj- 
jhima Patipadd') which avoids the extreme of 
self-mortification that weakens the intellect and 

me extreme of self-indulgence that retards moral 
progress. 

This Middle Path consists of the following eight 
Understanding, Right ThluS 
wSf F^^b-^^f'*«A«‘'on, Right Livelihood, 
^^ati^n Mindfulness, and Right Con- 

sSSiSSsS- 

anSnfv^! *“*** embodied in the beautiful 

PSpassa akaroforti-kusalassa upasmnpada 
^acittapanyociapanam—etarh Buddhana sasanam 
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To cease from all evil 
To cultivate good 
To purify one's mind — 

This is the advice of all the Buddhas. 

^ 4 : * 

We reap what we sow. Evil results in pain, 
and good in happiness. Our pain and happiness 
are the direct results of our own good and evil. 

A person with a right understanding realizes 
this just law of action and reaction and, of his 
own accord, refrains from evil and does good to 
the best of his ability. He does so for his own 
good and for the good of others. He considers it 
his duty to live as a blessing to himself and to all 
others. 

Knowing that life is precious to all and that 
none has any right whatever to destroy the life or 
another, he extends compassion and loving-land- 
ness towards every living being, even to the tiniest 
creature that crawls at his feet, and refrains from 
killing or causing injury to any living being. 

There is no rule that one is to be preyed upon 
by another. However, the strong do mercilessly 
kill the weak and feast on their flesh. This is 
animal instinct. Such actions by animals are 
excusable because they know not what they d<^ 
but when those who are gifted with reason and 
understanding perpetrate such crimes, there is no 
excuse. Whether to satisfy one’s palate or as 
pastime, it is not justifiable to kill or to cause 
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another living being to be killed. If the killing 
of animals is wrong, how much more heinous 
is it to kill human beings—^individually or collect¬ 
ively, employing brutal or so-called civilized 
methods—^for the sake of peace, religion, or any 
other seemingly good purpose? 


Honesty, trustworthiness, and uprightness also 
are the characteristics of a person with right under¬ 
standing. Such a person tries to abstain from all 
forms of stealing “whether in its dissembled or 
obvious forms.” Abstaining from sexual miscon- 
duct,^ which debases the exalted nature of man, 
he tries to be pure and chaste. He avoids false 
sp^ch, harsh language, slander and frivolous talk 

is true, sweet, kind and 
helpful. As certom dnnks and drugs promote 
heedlessness and mental distraction, he avoids 
intoxicating liquor and cultivates heedfulness and 
Clarity of vision. 


These elementary principles of regulated beha- 
essei^al to one who treads the Path to 
Nibb^a, chiefly because they tend to control 
both deeds and words Violatinn 
duces ohsfarUc tiiof u- j of them mtro- 

tSL D-?!? hinder his moral oroeress on 


u T® craving fw food and to promote 

buoyancy of mind and body, abstemiousness or 
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fasting at least once a month is advisable. Pl^ 
and simple living is preferable to a luxurious life 
which makes one a slave to passions. A life of 
celibacy is recommended, as one’s valuable energy 
thus conserved could then be utilised wholly for 
the intellectual and moral welfare of oneself and 
others. In such a life one is detached from addi¬ 
tional worldly bonds that impede moral progress. 
Almost all spiritual teachers, it would appear, 
have nourished their bodies sparingly and have led 
a life of strict celibacy, simplicity, voluiitary po¬ 
verty, and self-control. 

While he progress slowly and steadily, 
regulated word and deed and sense-restraint, tne 
Kammic force of the striving aspirant compels h^ 
to renounce worldly pleasures and adopt me 
ascetic life. To him then comes the idea that. 

“y4 den of strife is household life. 

And filled with toil and need. 

But free and high as the open sky 
Is the life the homeless lead."* 

Thus realizing the vanity of sensual pleasures, 
he voluntarily foresakes all earthly 
and donning the ascetic garb tries to lead tn 
Holy Life in aU its purity. 

It is not, however, the external 
that makes a man holy but internal 9 «rifiwhon 
and an exemplary life. Transformation should 


1. Sutta Nipata, Pabbajja Sutta, v. 406. 
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come from within, not from without. It is not 
absolutely necessary to retire to solitude and lead 
the life of an ascetic to realize Nibbana. The life 
of a Bhikkhu no doubt expedites and facilitates 
spiritual progress, but even as a layman Sainthood 
may be attained. 


He who attains Arahantship as a layman in the 
face of all temptations is certainly more praise¬ 
worthy than a Bhikkhu who attains Arahantship 
living amidst surroundings that are not distracting. 

Concerning a minister who attained Arahantship 
while seated on an elephant decked in his best 
apparel, the Buddha remarked: 


“Even though a man be richly adorned, if he 

walks in peace, 

A j subdued, certain and pure, 

^d if he refrains from injuring any livine beimr 
That man is a Brahmin, that mm ^ T^mU. 

that man is a monk.”' 
There have been several such instance*, of 

tne world. The most devout and generous lavt 
foUower Anathapindika was a SotlSnna” th^ 

thfpotter 

SdSd an„lr&‘ ‘'‘"8 S^dho. 


L 

2 . 

3. 

4. 

5. 


Dhammapada, v. 142, 

f Sainthood, 

of Sainthood, 
o'" third stage of Sainthood. 

The Worthy One ^The final stage of Sainthood. 
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A Bhikkhu is expected to observe the four kinds 
of Higher Morality—^namely, 

Pdtimokkha Sila-The Fundamental Moral Code,' 

Indriyasamvara Sila —Morality pertaining to 
sense-restraint, 

Ajimpdrisuddhi Sila —Morality pertaining to 
purity of livelihood, 

Paccayasamissita iS/7flM—orality pertaining to 
the use of the necessaries of life. 

These four kinds of morality are collectively 
called Sila-Visuddhi (Purity of Virtue), the first 
of the seven stages of Purity on the way to Nibbana, 

When a person enters the Order and receives 
his Higher Ordination {Upasampadd)y he is 
a Bhikkhu. There is no English equivalent that 
exactly conveys the meaning of this Pah term 
Bhikkhu. “Mendicant Monk” may be suggested 
as the nearest translation, not in the sense of one 
who begs but in the sense of one who lives on alms. 

There are no vows for a Bhikkhu. Of his own 
accord he becomes a Bhikkhu in order to lead tne 
Holy Life as long as he likes. He is at hberty to 
leave the Order at any time. 

A Bhikkhu is bound to observe 2^ rules,* 
apart from several other minor ones. The tour 

1. Various rules which a Bhikkhu is expected to observe. 

2. Excluding the seven modes of settling disputes 
{adhikaraaiasmatha dhammd). 
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major rules which deal with perfect celibacy, 
stealing, murder, and false claims to higher 
spiritual powers, must strictly be observed. If he 
violates any one of them, he becomes defeated 
{pdrajika) and automatically ceases to be a 
Bhikkhu. If he wishes, he can re-enter the Order 
and remain as a Samanera (novice). In the case of 
other rules, which he violates, he has to make 
amends according to the gravity of the offence. 

Among the salient characteristics of a Bhikkhu 
are purity,^ perfect celibacy, voluntary poverty, 
humihty, sunplicity, selfless service, self-control, 
patience, compassion and harmlessness. 


The life of a Bhikkhu or, in other words re- 

pleasures and ambitions, 
K only an effective means to attain NibbSna, but 
IS not an end in itself. ’ 
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MEDITATION 

“O/ie way to acquire gain, another that leads to Nibbana.” 

DHAMMAPADA 

Concentration (Samddhi) 

Securing a firm footing on the ground of morality, 
the aspirant then embarks upon the higher 
practice ofSamadhi, the control and culture of the 
mind, the second stage of the Path of Purity. 

Samddhi is one-pointedness of the mind. It is 
concentration of the mind on one object to the 
entire exclusion of aU else. 

According to Buddhism there are forty sub¬ 
jects of meditation (kammatthdna) wWch differ 
according to the temperaments of individuals. 

They are: 

(a) The ten Kasi^tas' (devices)—^namely, i. 

I. Kasi^ here means whole, all, complete. It is so cdled 
because the projected light issuing from the conceptua¬ 
lized image of the Kashta object-could be extended every¬ 
where without limitation. 

In the case of earth Kasi/iaone makes a circle of about 
one span and four fingers in diameter and, covering it 
with dawn-coloured clay, smoothes it well. If mere 
be not enough clay of the dawn colour, he may intro¬ 
duce some other kind of clajj beneath. This concen- 
trative circle is known as Kasipa-Matidala. 

The remaining Kasi^as should be similarly understood. 
Details are given in the Visuddhi Magga. It may oe 
mentioned that light and space Kasipas are not mma 
in the Text. When they are excluded there are thirty- 
eight subjects. 
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earth Kasi^a, ii. water Kasina, iii. fire 
Kasiwa, iv. air Kashia, v. blue Kasiwa, 
vi. yellow Kasipa, vii. red Kasiwa, viii. 
white Kasiwa, ix. light Kasiwa and 
X. space Kasiwa. 

(b) The ten Impurities (asubhay —^namely, ten 
corpses which are respectively:— 
i. bloated {^ddhwndtaka\ ii. discoloured 
(yinilakd), m. festering (yipubbakd), iv. 
dissected (yicchiddcikd)^ v. gnawed-to-pieces 
(yikkhayitaka), vi. scattered-in-pieces (v/- 
kkhittokd), vii. mutilated and scattered-in¬ 
pieces (Jioto-vikkhittQkd), viii. bloody (lo~ 
hitakaX ix. worm-infested (pulapakd), and 
X. skeleton (atthika). 


^ ^ JaSt (awMwafi)»_namely, 

i- The Buddha 
Doctrine {Dham- 
iv Sangha (Sanghdnussati), 

IV. (silanussati), v. Liberality (cdg^ 

nussatiXyi. Devas idevatanussati) vi\ ptlcc 
(upasamanussati), viii. Death (mara^nZ 

fulnesfrSHf*^’ Mind- 

gardmg the body (kdyagatdsati) 

raneteri^" ®°>‘Pses were found in ancient 

wmeteries and charnel places where dead bodies were 

»ni W A r flesh-eating beasts 

and birds frequent. In modem days it is impossible 

to obtam such corpses as subjects for meditation. 

2. Anussati —^lit., means constant mindfulness. 
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and X. Mindfulness regarding respiration 
(andpanasati). 

(d) The four Illimitables or the four Modes of 
Sublime Conduct (Brahmavihdra)- namely. 
Loving-kindness (mettd\ Compassion (ka- 
rund). Appreciative Joy (muditd), and Equa¬ 
nimity {upekkhd). 

(e) The One Perception—i.e., the Perception 
of the loathsomeness of material food 
(dhdre patikk^lasannd).' 

(/) The One Analysis—i.e., The Analysis of 
the four Elements (catudhdtuvavatthdna). 

(g) The four ArQpa Jhanas—namely. 

The Realm of the Infinity of Space (Akd- 
sdnancdyatand). The Realm of the Infi m ty 
of Consciousness (VinndJ^ncdyatand)^ The 
Realm of Nothingness {Akmcanndyatana), 
and the Realm of Neither Perception 
Non-Perception {N^eva sanhd n*dscinnd- 
yatana). 

Suitability of Subjects for different Temperaments 

According to the Texts the ten Impurities and 

the Mindfulness regarding the Body such as the 

1. Ahare patikkulasanna—le., the feeling of loathsomeness 
of food in its search, eating, etc. 

2. Catudhatumvatthamm —i.e., the investigation of the 
four primary elements of extension (pet/tevi), cohesion 
iapo), heat (tejo), and motion {vayo), with regard to their 
special characteristics. 
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thirty-two parts are suitable for those of a lustful 
temperament because they tend to create a disgust 
for the body which fascinates the senses. 

The four lllimitables and the four coloured 
Kasi/ias are suitable for those of a hateful tem¬ 
perament. 

The Reflections on the Buddha and so forth 
are suitable for those of a devout temperament. 
The Reflections on Death and Peace, Perception on 
the loathsomeness of material food, and An alysis 
of the four Elements are suitable for those of an 
intellectual temperament. The remaining objects, 
chiefly Reflection on the Buddha, Meditation 
on Loving-Kindness, Mindfulness regarding the 
Body and Reflection on Death are suitable for 
all, irrespective of temperament. 

There are six kinds of Temperaments (carita). 
They are:— ^ 

Luy^l "^mperament (rdgacarita). 

Hateful ^mperament (dosacarita). 

Temperament (mohacarita), 
^^^dhacarita). 

Intellectual Temperament {buddhicarita). 
Discursive Temperament {yitakkacarita). 

signifies the intrinsic nature of a person 

without when one is in normal state 

without being preoccupied with anything. The 

people owing to the diver- 
sity Of their actions or Kamma. Habitual actions 
tend to form particular temperaments. 


1 . 

ii. 

iii. 

iv. 

V, 

vi. 
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Rdga or lust is predominant in some while dosa 
or anger, hatred, illwill in others. Most people 
belong to these* two categories. There are a few 
others who lack intelligence and are more or less 
ignorant (mohacarita). Akin to ignorant are those 
whose minds oscillate unable to fbcus their atten¬ 
tion deliberately on one thing (yitakkacarita). 
By nature some are exceptionally devout (sad- 
dhdcarita,) while others are exceptionally intelli¬ 
gent (buddhicarita). 

Combining these six with one another, we get 
63 types. Widi the inclusion of speculative 
temperament (ditthicarita) there are 64 types. 

The subjects^jf meditation are variously adapt¬ 
ed to these different temperaments and types 
of people. 

Before practising Samadhi, the qualified aspir- 
rant should give a careful consideration to the 
subject of meditation. In ancient days it was 
customary for pupils to seek the ^idance oi a 
competent teacher to choose a suitable subject 
according to their temperaments. But, today it 
no competent teacher is available, the aspirant 
must exercise his own judgement and choose one 
he thinks most suited to his character. 

When the subject has been chosen, he shoifid 
withdraw to a quiet place where there are the 
fewest distractions. The forest, a cave, or any 
lonely place is most desirable, for there one is 
least liable to interruption during the practice. 
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It should be understood that solitude is within 
us all. If our minds are not settled, even a quiet 
forest would not be a congenial place. But if our 
minds are settled, even the heart of a busy town 
may be congenial. The atmosphere in wMch we 
live acts as an indirect aid to tranquillize our minds. 

Next to be decided by the aspirant is the most 
convenient time when he himself and his surround¬ 
ings are in the best possible condition for the 
practice. 


Early in the morning when the mind is fresh 
and active, or before bedtime, if one is not over¬ 
tired, is generally the most appropriate time for 
meditation. But whatever the time selected, it is 
advisable daily to keep to that particular hour, for 
our minds then become conditioned to the practice. 

The meditating posture, too, serves as a power¬ 
ful aid to concentration. 


cross-legged, with the 
sit placing the right foot on the 

If”Sht thigh. This 
is the full position. If this posture is d&icult, as 

the half position may be 
IS, simply placing the right foot on 
the left thigh or the left foot on the ri^t thigh. 

, u ^triangular position is assumed, the 
whole body is well balanced. 

The right hand should be placed on the left 
hand, the neck straightened so that the nose is in 
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a perpendicular line with the navel. The tongue 
should rest on the upper palate. The belt should 
be loosened, and clothes neatly adjusted. Some 
prefer closed eyes so as to shut out all unnecessary 
light and external sights. 

Although there are certain advantages in 
closing the eyes, it is not always recommended as 
it tends to drowsiness. Then the mind gets out of 
control and wanders aimlessly, vagrant thoughts 
arise, the body loses its erectness, quite uncon¬ 
sciously the mouth opens itself, saliva drivels, and 
the head nods. 

The Buddhas usually sit with half closed eyes 
looking throu gh the tip of the nose not more 
than a distance of four feet away. 


Those who find the cross-legged posture too 
difficult may sit comfortably in a cha^ or any 
other support, sufficiently high to rest the feet on 
the ground. 


It is of no great importance what ^sture one 
adopts provided it is easy and relaxed. 

The aspirant who is striving to gain one-pointed- 
ness of the mind should endeavour to control any 
unwholesome thoughts at their very mception. 

As mentioned in the Sutta Ni^ta* he 
attacked by the ten armies of the Evil One. They 
are: i. sensual desires, ii. discouragement 

(arati), iii. hunger and thirst {khuppiposa), iv. 


1. PadhSnaSutta. Seep. 28. 
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attachment (tapAn), v. sloth and torpor {thina- 
middha), vi. fear (bhaya), vii. doubt (yicikicchd), 
viii. detraction and stubbornness {makkha, thorn- 
bha\ ix. gain, praise, honour and ill-gotten fame 
(labhOf siloka, sakkdra, micchdyasa), and x. self- 
praise and contempt for others {attukkamsana 
paravambhand). 

On such occasions the following practical 
suggestions given by the Buddha will be bene¬ 
ficial to all. 

1. Harbouring a good thought opposite to 
the encroaching one, e.g., loving-kindness in case 
of hatred. 

2. Reflecting upon possible evil consequences, 
e.g., anger sometimes results in murder. 


3. Simple neglect or becoming wholly inatten¬ 
tive to them. 

4. Tracmg the cause which led to the arising 
of the unwholesome thou^ts and thus forgetting 
them m the retrospective process. 

5. Direct physical force. 

son^^L^ overpowers a weak per- 

son, so one should overcome evil thouehts bv 

pressed^ to nala^ clenched and tongue 

pressed to the palate, advises the Buddha “the 

mhUh constrain and coerce his 

mind; and thus with clenched teeth and taut 
tongue, constraining and coercing his mind, those 
evil and unsalutary thoughts will disappear and 
go to decay; and with their disappearing, the mind 
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will become settled, subdued, unified, and concen¬ 
trated.”' 

Having attended to all these necessary preli¬ 
minaries, the qualified aspirant retires to a solitary 
place, and summoning up confidence as to the 
certainty of achieving his goal, he makes a 
persistent effort to develop concentration. 

A physical object like a Kasina circle only aids 
concentration. But a virtue like loving-kindness 
has the specific advantage of building up that 
particular virtue in the character of the person. 

While meditating one may intelligently repeat 
the words of any special formula, since they serve 
as an aid to evoke the ideas they represent. 

However intent the aspirant may be on the 
object of his meditation he will not be exempt 
from the initial difficulties that inevitably con* 
front a beginner. “The mind wanders, ahen 
thoughts dance before him, impatience overcomes 
him owing to the slowness of progress, and his 
efforts slacken in consequence.” The determined 
aspirant only welcomes these obstacles, the “im- 
culties he cuts through and looks straight to his 
goal, never for a moment turning away his eyes 
from it. 

Suppose, for instance, an aspirant takes an 
earth-kasi^a for his object (kammatthana). 

The surface of a circle of about one foot in 
diameter is covered with clay and smoothed well. 


1. Majjhima Nikaya, Vitakka SaAthana Sutta, No. 20. 
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This concentrative circle is known as the prelimi¬ 
nary object (parikamma nimitta). He sets it down 
some four feet away and concentrates on it, 
saying—pa/havi, pa/havi (earth, earth), until he 
becomes so wholly absorbed in it that all ad¬ 
ventitious thoughts get automatically excluded 
from the mind. When he does this for some time 
—perhaps weeks or months or years—he would be 
able to visualize the object with closed eyes. On 
this visualized image (uggaha nimiitd), which is 
a n^ental replica of the object, he concentrates 
until it develops into a conceptualized image 
ipafibhaga nimitta). 


According to the Visuddhi Magga the difference 
between the first visualized image and the second 
con^ptualized image is that “in the former a fault 
of the kasi^a object appears while the latter is like 

of a bag, or a well- 

fiZ Ihe XSd?" ’ ^ 


The conwptualked image neither possesses 
Sd is 

conMM he ‘bis abstract 

wnwpt he is said to be m possession of “proxi- 

(wpacdrn samadhi) and the 
Hindrances to spiritual progress («f- 

desires (kdmacchanda), 
hatred (vyapada), sloth and torpor (thinamiddha)-, 
restlessness and worry (uddhaccakukkucca), and 
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indecision {vicikiccha\ are temporarily inhibited 
by means of one-pointedness (ekaggatd), zest 
(piti), initial application, (vitakka), happiness 
{sukha), and sustained application {vicara) res¬ 
pectively. 

Eventually he gains ‘ecstatic concentration’ 
{apparid samddhi) and becomes absorbed in Jhana, 
enjoying the calmness and serenity of a onepoint- 
ed mind. 

This one-pointedness of the mind, aclueved 
by inhibiting the Hindrances, is termed ‘Purity of 
Mind’ {cittavisuddhi), the second stage on the 
Path of Purity. 

For the water-kasina one may take a vess^ 
full of colourless water, preferably rainwater, and 
concentrate on it, saying- apo, apo, (water, water) 
until he gains one-pointedness of the mind. 

To develop the fire-kasi/;a one niay kindle a 
fire before him and concentrate on it through a 
hole, a span and four fingers wide, in a rush-mat, 
a piece of leather, or a piece of cloth. 

One who develops the air-kasi/ia concentrates 
on the wind that enters through window-space or 
a hole in the wall, saying-vayo, vSyo (air, air). 

To develop the colour kasi^ias one may make 
a disc (man^ala) of the prescribed size and colour 
it blue, yeil’ow, red, or white and concentrate on 
it repeating the name of the colour as in the case 
of the earth-kasina. 
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He may even concentrate on blue, yellow, red 
and white flowers. 

Light-kasi^a may be developed by concentra¬ 
ting on the moon or an unflickering lamplight or 
on a circle of light made on the ground or the wall 
by sunlight or moonlight entering through a wall- 
crevice or holes, saying-d/o/ra, aloka (light, light). 

Space-kasina could be developed by concentra¬ 
ting on a hole; a span and four fingers wide, in 
either a well-covered pavilion or a piece of leather 
or a mat, saying-o/rd.ya, okasa (space, space). 

Asubha:— 

The ten kinds of corpses were found in ancient 
Indian cemeteries where dead bodies were not 
buried or cremated and where flesh-eating animals 
frequent. In modern days finding them is out 
of question. 

Anussati:— 

Buddhanussati is the reflection on the virtues 
of the Buddha as follows:— 

c *1?“^ indeed is that Exalted One—Worthy, 
rully Enlightened, Endowed with Wisdom and 
Conduct, Well-farer, Knower of the Worlds, an 
Incomparable Charioteer for the training of 
individuals. Teacher of gods and men. Omniscient, 
and Holy.” 
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Dhammamssati —^is the reflection on the cha¬ 
racteristics of the Doctrine as follows:— 

“Well-expounded is the doctrine by the Blessed 
One, to be realized by oneself, of immediate 
fruit, inviting investigation,' leading to Nibbana, 
to be understood by the wise, each one for himself.” 

Sanghdnussati —^is the reflection on the virtues 
of the pure members of the Holy Celibate Order 
as follows:— 

“Of good conduct is the Order of the disciples 
of the Blessed one; of upright conduct is the 
Order of the disciples of the Blessed One; of wise 
conduct is the Order of the disciples of the Blessed 
One; of dutifulconduct is the Order of the disciples 
of the Blessed One. These four pairs of persons 
constitute eight individuals. This Order of the 
disciples of the Blessed One is worthy of offerings, 
is worthy of hospitality, is worthy of ^ts, is 
worthy of reverential salutation, is an incohipara- 
ble field of merit to the world.” 

Sildnussati —^is the reflection on the perfection 
of one’s own virtuous conduct. 

Cdgdnussati —^is the reflection on one’s own 
charitable nature. 

Devatdnussati —“Deities are born in such ex¬ 
alted states on account of their faith and other 
virtues. I too possess them.” Thus when one 
reflects again and again on one’s own faith and 


1. Ehi-passiko: inviting to come and see. 
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Other virtues, placing deities as witnesses, it is 
called Devatanussati. 

Upasamamissati —^is the reflection on the attri¬ 
butes of Nibbana such as the cessation of suffer¬ 
ing and the like. 

Marananussati —^is the reflection on the termi¬ 
nation of psycho-physical life. 

Contemplation on death enables one to com¬ 
prehend the fleeting nature of life. When one 
underst^ds that death is certain and life is 
uncertain, one endeavours to make the best use 
of one’s life by working for self-development and 
for the development of others instead of wholly 
indulging in sensual pleasures. Constant medita¬ 
tion on death does not make one pessimistic and 
lethargic, but, on the contrary, it makes one more 
active and energetic. Besides, one can face death 
with serenity. 

While contemplating death one may think that 
life is like a flame, or that aU so-called blinyare 
the outward temporary manifestations of the 
mvmble Kammic energy just as an electric light 
IS the outward manifestation of the invisible 
electric energy. Using various similies as one 
hkes, one may meditate on the uncertainty of life 
and on the certainty of death. 

Kayagatdsati—is the reflection on the 32 im¬ 
pure parts of the body such as hair, hair of the 
body, nails, teeth, skin, flesh, sinews, bones. 



AnApAnasati 


533 


marrow, kidneys, heart, liver, diaphragm, spleen, 
lungs, bowels, mesentery, stomach, faeces, brain, 
bile, phlegm, pus, blood, sweat, lymph, tears, 
grease, saliva, nasal mucus, articular fluid, and 
urine.” 

This meditation on the loathsorneness of the 
body leads to dispassion. Many Bhikkhus in the 
time of the Buddha attained ArahantsWp by 
meditating on these impurities. If one is not 
conversant with all the thirty-two parts, one may 
meditate on one part such as bones, flesh, or skin. 

Inside this body is found a skeleton. It is 
filled with flesh which is covered with a skin. 
Beauty is nothing but skin deep. When one re¬ 
flects on the impure parts of the body in this 
manner, passionate attachment to this body gra¬ 
dually disappears. 

This meditation may not appeal to those who 
are not sensual. They may meditate on the innate 
creative possibilities of this complex machmery 
of man. 

_ Anapanasati~is mindfulness on respiration. 
Ana means inhalation and apana, exhalation. 

In some books these two terms are explained 
in the reverse order. 

Concentration on the breathing process leads 
to one-pointedness of the mind and ultimately to 
Insight which leads to Afahantship. 

This is one of the best subjects of meditation 
which appeals equally to all. The Buddha also 
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practised this andpanasati before His Enlighten¬ 
ment. 

A detailed exposition of this meditation is found 
in the Satipa{(hdna Suita and in the Visuddhi 
Magga. 

A few practical hints are given here for the 
benefit of the average reader. 

Adopting a convenient posture, breathe out and 
close the mouth. Then breathe through the nos¬ 
trils naturally and not forcefully. Inhale first 
and mentally count one. Exhale and count 
two, ^ concentrating on the breathing process. 
In this manner one may count upto ten constantly 
focussing one’s attention on respiration. It is 
possible for the mind to wander before one counts 
upto ten. But one need not be discouraged. 
Let one try till one succeeds. Gradually one may 
increase the number of series—say five series of 
ten. Later one may concentrate on respiration 
without counting. Some prefer counting as it 
aids concentration, while some others prefer not 
to count. What is essential is concentra¬ 
tion and not counting which is secondary. When 
one does this concentration, one feels light in 
body and mind and very peaceful too. One might 
I^rhaps feel as if one were fioating in the air. 
When this concentration is practised for a certain 
I^nod, a day will come when one will realize that 
this so-called body is supported by mere breath 
Md that body perishes when breathing ceases. 
One instantly realizes impermanence. Where 
there is change there cannot be a permanent 
entity or an immortal soul. Insight could then 
be developed to gain Arahantship. 
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It is now clear that the object of this concentra¬ 
tion on respiration is not merely to gain one point¬ 
edness but also to cultivate Insight in order to 
obtain deliverance. 

This simple method may be pursued by all 
without any harm. 

For more details readers are referred to the 
Visuddhi Magga. 

Anapana Sati according to the Satipatthana Sutta 
“Mindfully he inhales, mindfully he exh^es. 

1. “When making a long inhalation, he knows: ‘I make 
a long inhalation’; when making a long exhalation, he 
knows: ‘I make a long exhalation.’ 

2. “When making a short inhalation he knows: make 

a short inhalation’; when making a short exhalation, he 
knows: *I make a short exhalation.’ 

3. “Clearly perceiving the entire breathing process (i.e., 
the beginning, middle and end), ‘I will inhale’ thus be 
trains himself; clearly perceiving the entire breathing 
process, ‘I will exhale’: thus he trains himself. 

4. “Calming the respirations, ‘I will inhale’: thus he 
himself; calming the respirations, ‘I will exhale : thu 
he trains himself.’’ 

Brahmavihara 

Here Brahma means sublime or noble as in 
Brahmacariya (sublime life); vihara means mode 
or state of conduct, or state of living. They are 
also termed appamanha (limitless, boundless), 
because these thoughts are radiated towards all 
beings without limit or obstruction. 

Metta (Sawskrit-Maitri) loving-kindness, tene- 
volence, goodwill-is defined as that which softens 
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one’s heart. It is not carnal love or personal 
affection. The direct enemy of Mettd is hatred, 
illwill or aversion {kodhaX its indirect enemy is 
personal affection (pema). Metta embraces all 
beings without exception. The culmination of 
Metta is the identification of oneself with all 
beings (sabbattatd). It is the wish for the good 
and happiness of all. Benevolent attitude is its 
chief characteristic. It discards illwill. 

Karurtd (compassion) is defined as that w hi ch 
makes ^e hearts of the good quiver when others 
are subject to suffering, or that which dissipates the 
sufferings of others. Its chief characteristic is the 
wish to remove the sufferings of others. Its direct 
enemy is wickedness (himsd and its indirect 
enemy is passionate grief (domanassa). Com¬ 
passion embraces sorrow-stricken beings and it 
eliminates cruelty. 


Muditd is not mere sympathy but sympathetic 
or appreciative joy. Its direct enemy is jealousy 
(jssa) and its indir«t enemy is exhilaraflon {pi 
Characteristic is happy acquies- 

^na). ^ Mudite embraces all prosperous beings, 
t eliminates dislike (arati) and is the congratu- 
latory attitude of a person. 


. Upckkhd — ht., means to view impartially, that 
IS, with neither attachment nor aversion. It is not 
hedonic indifference but perfect equanimity or 
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well-balanced mind. It is the balanced state of 
mind amidst all vicissitudes of life, such as praise 
and blame, pain and happiness, gain and loss, 
repute and disrepute. Its direct enemy is attach¬ 
ment (ragd) and its indirect enemy is callousness. 
Upekkha discards din g in g and aversion. Im¬ 
partial attitude is its chief characteristic. 

Here upekkha does not mean mere neutral feel¬ 
ing, but implies a sterling virtue. Equanimity, 
mental equilibrium are its closest equivalent^ 
Upekkha embraces the good and the bad, the loved 
and the unloved, the pleasant and the unpleasant. 

Visuddhimagga describes in detail the method 
to cultivate the Brahmaviharas in order to develop 
the Jhanas. 

When once the aspirant succeeds in cultivating 
the Jhanas. he can, without difficulty, develop me 
five supernormal powers (aMi^ 5 )-namely, 

(dibbacakkhu). Divine Ear (dibbasota), Re¬ 
miniscence of past births (pubbe niyasdnussati- 
hdfiaX Thought-reading {paracittavijanana), and 
various psychic powers (iddhividha). 

Samadhi and these supernormal powers, it may 
be mentioned, are not essential for the attainment 
of Arahantship, though they would undoubtwly 
be an asset to the possessor. There are, for ms- 
tance, dry-visioned Arahants (sukkhavipassaka) 
who, without the aid of the jhanas, attain Arahant¬ 
ship straightway by merely cultivating Insight. 
Many men and women attained Arahantship mthe 
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time of the Buddha Himself without developing the 
jhanas. 

It is only one who has gained the fifth Jhana 
that could develop the five kinds of AbhiHna. 

Dibbacakkhu is the Celestial or Divine Eye, 
also called clairvoyance, which enables one to see 
heavenly or earthly things, far or near, that are 
imperceptible to the physical eye. 

Cumpapatand(ia, knowledge with regard to the 
dj^g and reappearing of beings, is identical with 
tms Celestial Eye. Andgatafhsafidna, knowledge 
with regard to the future and YathSkammVipcigata- 
na^, knowledge with regard to the faring of 
beings according to their own good and bad 
actions, are two other kinds of knowledge belonging 
to the same category. ^ ® 

Dibbosoto is the Celestial Ear, also called clair'~ 
audience, which enables one to hear subtle or 
coarse sounds far or near. 


Pubbenivasanmsatinaria is the power to remem¬ 
ber the past lives of oneself and others. With 
Imowledge the Buddha’s power is 
linutless, while m the case of others it is limited. 

Paracittavijmana is the power to discern the 
thoughts of others. 


Iddhividha is the power to fly through the air, 
walk on water, dive into the earth, create new 
forms etc. 


CHAPTER 37 

NiVARANA OR HINDRANCES 


"There are these five corruptions of the heart, tainted by 
which the heart is neither soft, nor pliable, nor gleaming, nor 
easily broken up, nor perfectly composed for the destruction 
of the corruptions." 


SAMYUTTA NIK AY A 


Nivarctm {Ni + var, to hinder, to obstruct)^ 
that which hinders one’s progress or that whira 
obstructs the path to Emancipation ^d heavenly 
states. It is also explained as that which “muffles, 
enwraps, or trammels thought.” 

There are five kinds of Nivaranas or Hindran¬ 
ces. They are: (i) Sensual desires (Kamacchanda), 
(ii) niwill iVyapada), (iii) Sloth and Torpor (J/iwa- 
Middhd)y (iv) Restlessness and Worry {Udahacca- 
Kukkucca\ and (v) Doubts (Vicikiccha). 

1. Kamacchanda means sensual desires or at¬ 
tachment to pleasurable sense-objects su^ as 
form, sound, odour, taste, and contact. This is 
regarded'as one of the Fetters, too, that bind 
one to Sa/^ara. 


An average person is bound to get tempted by 
these alluring objects of sense. I^ack of self-conteol 
results in the inevitable arising of passions. _pus 
Hindrance is inhibited by One-pointedness {Ekag- 
gata), which is one of the five characteristics^ oi 
Jhanas. It is attenuated on attaining Sakacfflgami 
and is completely eradicated on attaining Anagami. 
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Subtle forms of attachment such as RQpa Raga 
and Arupa Raga (Attachment to Realms of Form 
and Formless Realms) are eradicated only on 
attaining Arahantship. 

The following six conditions tend to the eradi¬ 
cation of sense-desires, (i) perceiving the loath¬ 
someness of the object, (ii) constant meditation 
on loathsomeness, (iii) sense-restraint, (iv) mode¬ 
ration in food, (v) good friendship, and (vi) 
profitable talk. 

2. Vyapada is illwill or aversion. A desirable 
object leads to attachmeiit, while an undesirable 
one leads to aversion. These are the two great 
fires that bum the whole world. Aided by ig¬ 
norance these two produce all sufferings in the 
world. 


u^bited by Piti or joy which is one 
of the Jhwa factors. It is attenuated on at tainin g 
Sakadagami and is eradicated on attaining Ana- 
gamL ® 


^e foUowng SK conditions tend to the eradi- 
^tion of filwill. (i) perceiving the object with 
thoughts of good^, (u) constant meditation on 

i? thinking that Kamma 

IS one sown, (y) adherence to that view, (v) good 
fnendship, and (vi) profitable talk, ^ ^ ® 

ctQflexplained as a morbid 
stote of the mind, and Middha as a morbid state of 
the mratal states. A stolid mind is ^s “inert as 
^ bat longing to a tree, or as molasses cleaving 
to a stick, or as a lump of butter too stiff for 
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spreading”. Sloth and torpor should not be 
understood as bodily drowsiness, because Ara- 
hants, who have destroyed these two states, also 
experience bodily fatigue. These two promote 
mental inertness and are opposed to strenuous 
effort (FiV/ya). They are inhibited by the Jhana 
factor {Vitakka or Initial Application, and are 
eradicated on attaining Arahantship. 

The following six conditions tend to the eradica¬ 
tion of Sloth and Torpor: (i) reflection on the 
object of moderation in food, (ii) changing of 
bodily postures, (iii) contemplation on the object 
of light; (iv) living in the open, (v) good friendship 
and (vi) profitable talk. 

Uddhacca is mental restlessness or excitemeiU 
of the mind. It is a mental state assocmted 
with all types of immoral consciousness. As a 
rule an evil is done with some excitement or 
restlessness. 

Kukkucca is worry. It is either 
the committed evil or over the unfulfilled good. 
Repentance over one’s evil does not exempt one 
from its inevitable consequences. The best re¬ 
pentance is the will not to repeat that evil. 

Both these hindrances are inhibited by the 
Jhana factor, Sukha or happiness. Restlessness 
is eradicated on attaining Arahantship, and worry 
is eradicated on attaining Anagami. 
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The following six conditions tend to the eradica¬ 
tion of these two states: (i) erudition or learning, 
(ii) questioning or discussion, (iii) understanding 
the nature of the Vinaya discipline, (iv) association 
with senior monks, (v) good friendship and (vi) 
profitable talk. 

5. Vicikicchd is doubt or indecision. That 
which is devoid of the remedy of wisdom is vici- 
kiccha (vi-=devoid; cikicchd=W\sdom). It is 
also explained as vexation due to perplexed 
thinking (v/c/=seeking; A:/cc/i5=vexation). 

Here it is not used in the sense of doubt with 
Buddha etc., for even non-Buddhists 
inhibit vicikicchd and gain Jhdnas. As a Fetter 
vicikicchd is that doubt about Buddha etc but as 
a Hindrance it denotes unsteadiness in oiie parti¬ 
cular thing that is being done. The commentarial 
explanation of vicikicchd is the inability to decide 
anything definitely that it is so. In other words it 
IS indecision. 


This state is inhibited by 
Vicdra, Sustained Application, 
attaining Sotdpatti. 


the Jhdna factor- 
It is eradicated on 


conditions tend to its era- 

Vinnvn of the Dhamma and 

(ii) discussion or questioning, (iii) under- 

andmg of the nature of the Vinaya Discipline^ 
(IV) excessive confidence, (v) good fnendship, and 
(vi) profitable talk. ^ 



CHAPTER 38 


THE WAY TO NIBBANA 
(III) 


"Transient are all conditioned things, 

Sorrowful are all conditioned things. 

Soulless are all conditioned and non-conditioned. 

DHAMMAPADA 

Insight {Vipassana) 

When the Jhanas are developed by temporarily 
inhibiting the Hindrances (Nivarana% the mind 
is so purified that it resembles a polished mirror, 
where everything is clearly reflected in true per¬ 
spective. Still there is not complete freedom 
from unwholesome thoughts, for by concentration 
the evil tendencies are only temporarily inhibited. 
They may rise to the surface at quite unexpected 
moments. 

Discipline regulates words and deeds; conwn- 
tration controls the mind; but it is Insight {pa- 
md), the third and the final stage, that ®® 3 .bles 
the aspirant to Sainthood to eradicate wholly the 
defilements inhibited by Samadhi. 

At the outset he cultivates ‘Purity of Vision 
{ditthi visuddhty in order to see things as they 
truly are. With one-pointed mind he analyses 
and examines this so-called being. This searcmng 
examination shows what he has called 1 » 


1. The third stage of the Path of Purity. 
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personality, to be merely a complex compound of 
mind and matter which are in a state of constant 
flux. 


Having thus gained a correct view of the real 
nature of this so-called being, freed from the false 
notion of a permanent soul, he searches for the 
causes of this “I” personality. He realizes that 
there is nothing in the world but is conditioned by 
some cause or causes, past or present, and that his 
present existence is due to past ignorance {avijja), 
craving {tanha) grasping (updddna), Kamma, and 
physical food of the present hfe. On account of 
these five causes this so-called being has arisen, 
and as past causes have conditioned the present, 
so the present will condition the future. Meditat¬ 
ing thus, he transcends all doubts with regard to 
past, present and future.' 


Thereupon he contemplates the truth that all 
^nditioned things are transient {anicca\ subject 
to suffering (dt/MAa), and devoid of an immortal 
soul (anatto). Wherever he turns his eyes he sees 
naught but these three characteristics standing out 
m bold relief. He realizes that life is a mere flux 
conditioned by internal and external causes. 
Nowhere does he find any genuine happiness, 
for everything is fleeting. 


contemplates the real nature of 
Jiie and is absorbed in meditation, a day conies 

1. Kafikhavitaratfavisuddhi. the fourth stage of the Path 
of Purity. 
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when, to his surprise, he witnesses an aura {obhasa) 
emitted by his body. He experiences an unpre¬ 
cedented pleasure, happiness, and quietude. He 
becomes even-minded, religious fervour increases, 
mindfulness becomes clear and insight keen. 
Mistaking this advanced state of moral progress 
for Sainthood, chiefly owing to the presence of 
the aura, he develops a liking for this mental state. 
Soon the realization comes that these new develop¬ 
ments are impediments to moral progress, and he 
cultivates the purity of knowledge with regard to 
the Path and Not-Path. 

Perceiving the right path, he resumes his me¬ 
ditation on the arising (udaya Hand) and passing 
away {yaya nd^d) of aU conditioned tmngs. 
these two states the latter becomes more impre^ea 
on his mind since change is more conspicuous tn^ 
becoming. Therefore he directs his .^tten^tion to 
contemplation of the dissolution of things (nwwga 
nd^a). He perceives that both mind and matter 
which constitute this so-called being are in a state 
of constant flux, not remaining for two cons- 
secutive moments the same. To him then comes 
the knowledge that all dissolving things 
(bhaya Hand). The whole world appears to h^ 
as a pit of burning embers—a sourw of danger 
Subsequently he reflects on the wretchedness ano 
vanity (adinava Hdria) of the fearful and deluded 

1. Maggamaggana^fodassamvisuddhi, the fifth stage of the 
Path of Purity. 
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world, and gets a feeling of disgust (nibbida nartd) 
followed by a strong will for deliverance from it 
(rnuHcitukamyatd nd^. 

With this object in view, he resumes his medi> 
tations on the three characteristics of transien¬ 
cy, sorrow, and soullessness (jtatisankhd ndria). 
and. thereafter develops complete equanimity to¬ 
wards all conditioned things—Shaving neither at¬ 
tachment nor aversion for any worldly object 
(upekkhd ndpdy 

Reaching this point of spiritual culture, he 
chooses one of the three characteristics for his 
object of special endeavour and intently cultivates 
insight in that particular direction until the glo¬ 
rious day when he first realizes Nibbana\ his 
ultimate goal. 

“As the traveller by night sees the landscape 
around him by a flash of lightning and the picture 
so obtained swims long thereafter before his 
uEzzled eyes, so the individual seeker, by the 
flashing light of insight, glimpses Nibbana with 


of insight-namely. udaya. vaya, bhanga. 

coUertively termed PaUpadanS^- 
adMsanavisud^i—Punty of vision as regards knowledge 
of progress, the sixth stage of the Path of Purity. 

2. Insight found in this supramundane Path Consciousness 
IS known as Nainutdassana visuddhi—Puiity of Vision 
which is Knowledge, the seventh member of the Path 
of Purity. 
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such clearness that the after-picture never more 
fades from his mind.'” 


When the spiritual pilgrim realizes Nibbana 
for the first time, he is called a Sotapanna, one 
who has entered the stream that leads to Nibbana 
for the first time. 


The stream represents the noble Eightfold Path. 

A Stream-Winner is no more a worlding(p«/A«- 
jjana\ but an Ariya (Noble). 

On attaining this first stage of Sainthood, he 
eradicates the following three Fetters (samyojana) 
that bind him to existence—^namely. 


Sakkdya—ditthi = sati + kaye + ditfhi ^ 
teraUy, view, when a^group or compou 


states, and consciousness. 
there exists an unchanging entity, a peim- 
nent soul, when there is a complex-compc^ 
of psycho-physical aggregates, is tern 
sakkayadifthi. Dhammasangam 
twenty kinds of such soul-theones. oo^ 
kdya-ditfhi is usually rendered as sclf"“i^^®.’ 
theory of individuality, or illusion of mdiv - 
dualism. 


1. Dr. Dahlke. 

2. See Dhammasangani Translation, p. 259. 
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ii Vicikiccha-’Douhts. They are doubts about 
(i) the Buddha, (ii) the Dhamma, (iii) the 
Sangha, (iv) the disciplinary rules (sikkha), 
(v) the past, (vi) the future, (vii) both the 
past and the future, and (viii) Dependent 
Origination iPaticca-Samuppddd). 

iii Silabbatapardmasa—Adherence to (wrong¬ 
ful) rites and ceremonies. 

Dhammasangani explains it thus: “It is the 
theory held by ascetics and brahmins outside this 
doctrine that purification is obtained by rules of 
moral conduct, or by rites, or by both rules of 
moral conduct and rites.”' 


For the eradication of the remaining seven 
Fetters a Sotapanna is reborn seven times at the 
most He gains implicit confidence in the Buddha, 
the Dhamma, and the Sangha. He would not for 
My reason violate any of the five precepts He 
IS not subpt to rebirth in states of woe as he is 
destined to Enhghtenment. 

® result of this distant 
glimpse of Nibbana, the noble pilgrim makes a 
and i^rfecting his msight b^omes 

second stage of 

Sainthood, by attenuating two other Fetters-nlme- 
ly, sense-desires (kamaraga) and illwill (pafigha.) 


is 


Now he is caUed a Once-Returner because he 
born in the human realm only once, should he 


I. Section, 1005. 
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not attain Arahantship in that birth itself. It is 
interesting to note that the Ariya Saint who has 
attained the second stage of Sainthood can oidy 
weaken these two powerful Fetters with which he 
is bound from a beginningless past. At tinws, 
though to a slight extent, he may harbour thoughts 
of lust and anger. 


It is by attaining the third stage of Sainthood, 
that of the Anagami (Never-Returner), t^ he 
completely eradicates those two Fetters. 
after he neither returns to this world nor is he born 
in the celestial realms, since he has rooted oiu tne 
desire for sensual gratification. After death he 
is reborn in the Pure Abodes {Suddha^a), an 
environment reserved for Anagamis. There ne 
attains Arahantship and lives till the end of his hte. 


When a layman becomes an Anagami, he leads 
a celibate life. 

The Anagami Saint now makes Ws final a^ 
vance and destroying the remaining 
namely, attachment to Realms of Form (ruparaga;, 
attacWent to Formless Realms 
pride (mand), restlessness (uddhacca), and ite¬ 
rance (av//ya)-^attains Arahantship, the final stag 
of Sainthood. 


Stream-Winners, Once-Returners, Never-Retu^ 
ners are called Sekhas because th®y 
undergo a training. Arahants are called Asekna 
(Adepts) because they no more undergo any 
training. 
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^ literally, a Worthy One, is not 

sublet to rebirth because he does not accumulate 
fresh Ka^c activities. The seeds of his repro- 
duction have all been destroyed. 

realizes that what was to be ac- 
comphshed has been done, a heavy burden of 

annihiiitfri^ Shades or ignorance are totally 

more now stands on 

neigms more than celestial, far removed from 

uncontrolled passions and ttedefikSs ofX 
NibMnr’*"®“““® "“““oraWe 'bliss*^ *f 

repred“^e“s^f ”rfoS'’i:? T 

activities. termed by fresh kammic 

ph^S® sufferhS*’“*,hJs ex?^riMce“onr h?” 

An Arahant is called an 
not undergo training, as he has hvS 

and has accomplished his obiect ^^*^®,^oly Life 
from the Sotaj,aM steK to&raW?*" ^iata 
are called SaiAnrbecalse they s,nfS^“^^f 
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as Nirodha-SamapattV An Ariya, in this state, 
is wholly free from pain, and his mental activities 
are all suspended. His stream of consciousness 
temporarily ceases to flow. 

With regard to the difference between one who 
has attained Nirodha-Samdpatti and a dead man, 
the Visuddhi Magga states: “In the corpse, 
not only are the plastic forws of the body (i.e., 
respiration), speech and mind stilled and qui¬ 
escent, but also vitality is exhausted, heat is 
quenched, and the faculties of sense broken 
up, whereas in the Bhikkhu in ecstasy vitality 
persists, heart abides, and the faculties are clear, 
although respiration, observation, and perception 
are stflled and quiescent.”* 

According to Buddhism, in conventional ter^s, 
this is the highest form of bliss possible in this liie. 

Why does an Arahant continue to live when he has 
already attained Nibhana? 

It is because the Kammic force which produced 
his birth is still not spent. To quote Schopenha^ue , 
it is like the potter’s wheel from which 
of the potter has been lifted, or, to cite 3 . bet 
illustration from our own books—an Aranani is 
like a branch that is severed from the tree. 
forth no more fresh leaves, flowers 
it is no longer supported by the sap of the tree. 


1. Literally, ‘attainment to cessation.’ _ 

See A Manual of Abhidhamma by Narada Thera pp. 227,435. 

2. The Path of Purity, part ii, p. 872. 
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however last till 

me aeam ot that particular branch. 

no more fre^Va^a°to Ms* |*f®-span adding 
indifferent to dea™ ^ 

Like Venerable Sariputta he would say; 

^ y^f to live 

Wilk mind alert witlP'!!^‘‘^ 

As a flLir 

disappeared and^U^^T 
or does he indwd^no”lo?|er*St? 

Nipata^there*'Sci^?s no^^ states the Sutta 
say, he is’. When aS cmSitiL *^ould 

matter for discussion is aho cut off® 

rae ra^o, expl^s this intricate point thus- 
IheMy sparks from a forge ore 

And no one knows where they havTlTne-^' 
So It IS with those who have attained to complete 

otnancipation. 


1. Psalms of the Brethren, p, 346. 
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Who have crossed the flood of desire. 

Who have entered the calm delight, of those no 

trace remains.”' 

The Majjhima Nikaya also relates an interesting 
discussion between the Buddha and Vacchagotta 
concerning this very question.* 

Vacchagotta, a wandering ascetic, approached 
the Buddha and questioned.: 

“But, Gotama, where is the Bhikkhu who is delivered of 
mind reborn? 

He was of course referring to the Arahant. 

The Buddha replied :—“Vaccha, to say that he is reborn 
would not fit the case. 

“Then, Gotama, he is not reborn. 

“Vaccha, to say that he is not reborn would not fit the case. 

“Then, Gotama, he is both reborn and not reborn. 

“Vaccha, to say that he is both reborn and not reborn 
would not fit the case. 

“Then, Gotama, he is neither reborn nor not reborn. 

“Vaccha, to say that he is neither reborn nor not reborn 
would not fit the case. 

Vaccha was baffled on hearing these seemingly inconsistent 
answers, and, in his confusion, exclaimed: 

“Gotama, I am at a loss to think in this matter, and I have 
become greatly confused. 

“Enough, O Vaccha. Be not at a loss to think in this 
matter, and be not greatly confused. Profound, O », 

this doctrine^ recondite and diflScult of comprehension, g i 


1. See Woodward, Verses of Uplift, p. 114, 

2. Aggivacchagotta Sutta, No. 72. 
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exTOllent, and not to be reached by mere reasoning, subtle 
and intelligible only to the wise and it is a hard doctrine 
l^rn, who belong to another sect, to another 
cst a* another discipline, and who 

another teacher. Therefore, O Vaccha, I 
y®** make answer as may 
lire think you, Vaccha? Suppose a 

fire wflQ y®'^’ would you be aware that 

lire was burning m front of you? 

be ^are”thnt of ™o» * should 

oe aware that a fire was burning in front of me. 

wha?“dolMEfirJtW^’ someone were to ask you: ‘On 

What would ^®P®"‘''’ 

that Sfire"bSn° ^otama. “it is on fuel of grass and wood 
are burning m front of me depends?’ 

extiJrt, wSTVoVhe a™ *o become 

bad become extinct? bre in front of you 

I shoSd be’aware fhat ®^?® become extinct, 

extinct. that the fire in front of me had become 

^rection has that fire^emie "es^®*^® w y®*^—what 

What would you sa® VaTOha?*^”^ South?’ 

fire depended^*onfS'ofg^2s and wo*^^’ Gotama, for the 

itor^is s":ii£=- 

a- 
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“The Saint, O Vaccha, who has been released from what 
are styled the Five Aggregates, is deep, immeasurable like 
the mighty ocean. To say that he is reborn would not fit 
the case. To say that he is not reborn would not fit the case. 
To say that he is neither reborn nor not reborn would not 
fit the case.” 

One- cannot say that the Arahant is reborn as 
all passions that condition rebirth are eradicated, 
nor can one say that the Arahant is annihilated, 
for there is nothing to annihilate. 

Robert Oppenheimer, a scientist, writes:— 

“If we ask, for instance, whether the position of the elect¬ 
ron remains the same, we must say ‘no’, if we ask whether the 
electron’s position changes with time, we must ^ say no , if 
we ask whether it is in motion, we must say ‘no.’ 

“The Buddha has given such answers when interrogated 
as to the condition of man’s self after death.' But they are 
not familiar answers from the tradition of the 17th and loin 
century science.” 

Nibbana, it may safely be concluded, is obtained 
by the complete cessation of the defilements 
(kilesa), but the real nature of this Supreme 
State (Dhamma) cannot be expressed in words. 

From a metaphysical standpoint Nibbana is 
complete deliverance from suffering. From a psy¬ 
chological standpoint Nibbana is the 
of egoism. From an ethical standpoint Nibbana 
is the destruction of lust, hatred and ignorance. 


1. Evidently the writer is referring to the state of an Ara¬ 
hant after death. 
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THE STATE OF AN AKAHANT 


'’''Though little he recites the Sacred Texts, but 
acts in accordance with the teaching, forsaking 
/«s/, hatred and ignorance, truly knowing, witlt 
mind well freed, clinging to naught here and 
hereafter, he shares the fruits of the Holy Life." 


DHAMMAPADA. 


The Tipitaka abounds with interesting and 

u sayings that describe the peaceful 

^riH Arrant, who abides in the 

of triith*K serving other seekers 

ot truth by example and by precept 

In the Dhammapada the Buddha states: 

him%ho?<! completed the journey,' for 

thine* is every- 

all Ties‘‘the destroyed 

the fever (of passion) exists not.* 90 . 


3. 


One gives^^up*^ sorrow^h****?*”*^’ Arahant. 

stage of Saimhood. •**“*’‘* 

completely attachinent this stage one eradicates 
aversion. to sense-desires and illwill or 

A five Aggregates etc 

4. There are four kinds # ganSL 

1. covetousness (abhinha) J ;i/®s^namely, 
indulgence in (wrongful) rites^'anrf (vyapdda), 3: 
batapardmasa), and 4®^XrSce to 
as truth (idadt saccmSSt) ^ 

This verse refers to the ethical state of an Arahant 
Heat IS both physiwl and mental. An Arahant wSJ: 
ces bodily heat as long as he is alive, but is not Cby 
worried. Mental heat of passions he experiences no^ 


5. 
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The mindful exert themselves. To no abode 
are they attached. Like swans diat quit their 
pools, home after home they abandon (and go).' 91. 

They for whom there is no accumulation,* 
who reflect well over their food,* who have Deli- 
verance,”* which is Void and Sig^ess, as their 
object, their course like that of birds in the air 
cannot be traced. 92. 

He whose corruptions are destroyed, he who 
is not attached to food, he who has Deliverance, 
which is Void and Sif^ess, as his object, his 
like that of birds in the air, cannot he traced. 93. 


1. Arahants wander whithersoever they like without any 
attachment to any particular place as they are free from 
the conception of “I” and “mine”. 

2. There are two kinds of accumulation—^namely, kammic 
activities and the four necessaries of life. ^ 

The former tend to prolong life in Samsara and the 
latter, though essential, may prove an obstacle to spiri¬ 
tual progress, 

3. To get rid of the desire for food. , y \ u 

4. Nibbana is Deliverance from suffering (yimokkna)* i 

is called Void ^cause it is void of lust, hatred and ig¬ 
norance, not because it is nothingness or annimlation. 
Nibbana is a positive supramundane state which cannot 
be expressed in mundane words. It is Signless because 
it is free from the signs of lust etc. Arahants expenence 
Nibbanic Wiss while alive. It is not correct to say tMi 
Arahants exist after death, or do not exist after deam, 
for Nibbana is neither etemalism nor nihilism, in 
Nibbana nothing is eternalized nor is anything, except 
passions, annihilated. . , , 

Arahants experience Nibbanic bliss by attaining to the 
fruit of ArahantsUp in this life itself. 
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He whose senses are subdued, like steeds well 
tramed by a charioteer, he whose pride is destroyed 
and IS free from the corruptions,— such a stead¬ 
fast one even the gods hold dear. 94. 

neifon ^ Vt and well-disciplined 

khila” 1 ^^.^^.S^’^P^rable to an Inda- 

such a ^ unsullied by mud, is he, —^to 
arise alanced one life’s wanderings do not 

95 « 

hi^ac^on speech, calm is 

perfectly 


which ere'°recS'e\ftK*'SSde”''”'*'***H" ®™ 
an embellishment lUnnii 1 outside the city as 
or of durable wood ^ >“ade of bricks 

of the post is eS«dded ®hape. Half 

Phor a, firm and steady as aSlnSkhha ““ "" 

to desirable 

heeling to anythZ AmSlt“'‘!!’j“tt. Nor does 
tions—gain and loss fame anH worldly condi- 

happiness and pain—a™ ArahaS??^’ 
manifesting neither SttacIS^nt unperturbed, 

elation nor depression "either 

3. As they are not subject to birth and death. 

4. From all defilements. 

5. Since his mind is absolutely pure. 


2 . 
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The' man who is not credulous,* who under¬ 
stands the Uncreate* {Nibband)^ who has cut off 
the links,^ who has put an end to occasion® (of 
good and evil), who has eschewed* aU desires* he, 
indeed, is a supreme man. 

Whether in village or in forest, in vale or cm 
hill,® wherever Arahants dwell, delightful, indeed, 
is that spot. 

Delightful are the forests where worldlings 
delight not; the passionless’ will rejoice (therein), 
(for) they seek no sensual pleasures. 

Ah, happily do we live without hate amongst 
the hateful; ami dst hateful men we dwell 
hating. 197. 

1. The pun in the original Pali is lost in the translation. 

2. lit., unfaithful. He does not merely 

from other sources because he himself knows irom 
personal experience. . 

3. Akata, NibbSna. It is so called because it is not create 
by anyone. Akatamu can also be interpreted as un¬ 
grateful. 

4. The links of existence and rebinh. Sandhicchedo also 
means a house-breaker that is, a burglar. 

5. Hata+avakaso=he who has destroyed the opportunity 

6. Vanta-{-aso =119 who eats vomit is another meaning. 

7. By means of the four paths of Sainthood. Gross foms 

of desire are eradicated at the first three stages, tn 
subtle forms at the last stage. . 

8. Ninna and thada, lit., low-lying and elevated grounds. 

9. The passionless Arahants rejoice in secluded forests 
which have no attraction for worldlings. 
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Ah, happily do we Uye in good health' amongst 
the ailing; amidst ailing men we dwell in good 
health. 19 g. 


Ah, happily do we live without yearning (for 
sensual pleasures) amongst those who yearn (for 
mem); amdst those who yearn (for them) we 
dwell without yearning. I99. 

live, we who have no im- 
the gods of the Radiant Realm. 200. 

thr^artW°^ii ^^®*^4 exists r^ither the hither* nor 

and unbound’ 

he wh *has “d secluded,’ 

Sons • he k *“d « free from corrup- 

sri °°3i| 

1. Free from the disease of passions. 

2. Kmccma. such as lust, hatred, and delusion which are 
hindrances to spiritual progress. 

Pararit the six personal sense-fields. 

Aparam the six external sense-fields. 

Not grasping anything as “me” and “mine ” 

and insight 

7. Aslnarh, living alone in the forest. 

8. By realizing the four Truths and eradicating the fetters. 

9. That is, Nibbana.' 


3. 

4. 

5. 
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He that does no evil through body, speech, or 
mind, who is restrained in these three respects,— 
him I call a brahma^a. 391. 

He who has cut oflf all fetters, who trembles 
not, who has gone beyond ties, who is unbound,— 
him I call a brahmana. 397. 

He who has cut the strap (hatred), the thong 
(craving), and the rope (heresies), together wth 
the appendages (latent tendencies), who has 
thrown up the cross-bar (ignorance), who is en¬ 
lightened' (Buddha),— him I call a brahma^a. 398. 

He who, without anger, endures reproach, flogg¬ 
ing and punishments, whose power—^the 
army—^is patience,—him I call a brahmawa. 395#. 

He who is not wrathful, but is dutiful,* virtuous, 
free from craving, self-controlled and 
final body,*—him I call a brahmawa. 40U. 

Like water on a lotus leaf, like a mustard seed 
on the point of a needle, he who_ clings 
sensual pleasures,—^him I call a brahmawa. 401. 

He who realizes here in this world the destruc¬ 
tion of his sorrow, who has laid the burden 


1. Who has understood the four Noble Truths. 

2.. Devoted to religious austerity. u 

3. Because he, having destroyed the passions, would be 
reborn no more. 

4. The burden of the Aggregates. 
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aside and is emancipated,—him I call a briihma/ia. 

402. 

He whose knowledge is deep, who is wise, 
who IS right and wrong way,' who 

has reached the highest goal,—^him I call a brah- 
maiia. 4 Q 3 

^?^°iate either with house- 
withoiit an ^ODielcss ones, who wanders 

desiies.-hm I 

in£ wUh^bSS'gs^thefty fe-hk ff' ? ‘''h'' 

neither harm 

405. 

ispeacSMamonSt'tJIc*™?''®®* tte hostile, who 
amongst the attached*** yt°*®nt, who is unattached 
s me attached,*-him I caU a brahmafia. 406. 

fallen off'uke^a ^*sSd''”'*d’f*”'* ‘*®hnction are 
ne«l,e,-him f ‘h® Point^a 

who by'ws s^h^^VM ofeJSH™’ *"'® words, 
can a brahamatia. •° none,-hta I 

He who has no desires, whether pertaining to 

1. Who knows the way to the woeful states tn uv e i 

states, and to Nibbana. ’ 

2. Literally, towards beings. 

3. Those who are attached to the Aggregates. 
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this world or to the next, who is desireless and 
emancipated,—^him I call a brahmana. 410. 

Herein he who has transcended both good and 
bad and the ties' as well, who is sorrowless, 
stainless, and pure,—^him I call a brahmawa. 412. 

He who is spotless as the moon, who is pure, 
serene, and unperturbed, who has destroyed crav¬ 
ing for becoming,—him I call a brahma?;a. 413. 

He who, discarding human ties and transcending 
celestial ties, is completely delivered from ml 
ties,—him I call a brahma«a. 417. 

He who has given up likes* and dislikes,^ who 
is cooled and is without defilements,® w*®. 
conquered the world,® and is strenuous,—^him i 
call a brahmana. 

He who has no clinging to aggregates that are 
past, future, or present,' who is without clin^ng 
and grasping,—him I call a brahmapa, 

The fearless,* the noble, the hero, the great 


1. Lust, hatred, delusion, pride and false views. 

2. Undisturbed by defilements. 

3. That is, attachment to sense-desires. 

4. ^ra/i=dislike for forest life (commentary). 

5. Upadhi. There are four kinds of wparf/H,—namely, tne 
aggregates- (khan^a), the passions (kilesa), volition 

(abhisaihkhara), and sense-desires (kama). 

6. That is, the world of Aggregates 

7. Usabhath, fearless as a bull. 
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^ge ' the conqueror," the desireless, the cleanser" 
(of defilements), the enUghtened,**—him I call a 
brahma^. 422 . 


knows his former abodes, who 

IJssful* and the woeful states,* who has 

wicHnm births," who, with superior 

ted’ himself® who has comple- 

Dassi?^f the end of all 

passions,—him I call a brahmapa. 423, 


1 . 

2 . 

3. 

4. 

5. 

6 . 

7. 

8 . 


9. 


wisdoi^’ higher morality, concentration, and 

nZZZIh passions. 

Buddhath, he who has away all impurities. 

Sagga. the six heavenly Truths, 

and the four ArQpa Realms ’ ^°P^ Realms, 

states. 

JotMayam. i.e. Arahantship. 

prehendiS^^^hat* whfch**shoSd Ug“*“‘aation by corn- 
discarding that which shouW £ dlscSffbl"?®*^- 
that which should be realized and realizing 

which should be developed (commentary) ^ 
St^bavosttavosanam. i.e., having lived the Holv Life 
which culminates in wisdom pertaining to the P^h of 
Arahantship, the end of all passions. 
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THE BODHISATTA IDEAL 


"This body of flesh and blood I bear 
Just for 'the world’s good and welfare." 

SRI SANGABODHI 

In the teachings of the Buddha, for the realiza¬ 
tion of the ultimate Goal, there are three modes of 
Enlightenment (Bodhi) one of which an asjpir^t 
may choose in accordance with his particiuar 
temperament. They are Sdvaka' Bodhi, Pacceka- 
Bodhi and the Sammd-Sambodhi. 

Sdvaka-Bodhi is the Enlightenment of a disciple. 
This is known as the Arahant* ideal. He who 
aspires to become an Arahant usually seeks tlw 
guidance of a superior enlightened instructor. A 
slight indication from an understanding teacher 
would alone be sufficient for a morally advance 
aspirant to progress on the upward path of En¬ 
lightenment. Venerable Sariputta, for instance, 
attained the first stage of Sainthood, 
only half a stanza from the Arahant Assaji. The 
sorrow-afflicted Pa/acara, who lost all ffiose dear 
to her under tragic circumstances, attained Ar^ 
hantship by watching the water that washed 
her feet. The child-like Kisugotami who implored 


1. Literally, a hearer. 

2. Literally, a Worthy or Passionless One. 
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the Buddha for a cure for her dead infant, attained 
Sainthood by watching a lamp that was being 
extinguished. Ctila Panthaka, who could . not 
memorize a verse for four months, attained Ara- 
hantsMp by meditating on impermanence while 
handling a clean piece of white cloth in his hand, 
gazmg at the sun. 


After ac^eving his goal, an Arahant devotes 
the remainder of his life to serving other seekers of 
pea<» by example and by precept. First he puri- 

purify others by 
teachings which he 
followed. An Arahant is more 
worldI^J'amma than ordinary 

Truth realization of 

> ce he speaks from personal experience. 

selfish in the noble ideal of 

eradicatine^ali^f is gained only by 

and Sm «J?”" of sdfishness. Self-illusiofi 
be diSdS £ ^®^ters that have to 

wise men to attain Arahantship. The 

Buddha and bved m the time of the 

independent Enlighten- 
^ of a highly evolved person who achie^S his 
goal by lus own efforts without seeking anv 
external aid. Such a holy person is termed a 
Pacceka (Private) Buddha because he lacks the 
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power to purify and serve others by expounding 
the Dhamma which he himself has discovered. 
Nevertheless he teaches morality. 

Pacceka Buddhas arise only during those 
periods when the Teaching does not exist. Their 
number is not limi ted only to one at a particular 
time as in the case of Samma-Sambuddhas. 
Although the Buddha Gotama of the present era 
has passed away we are still living in a Buddha- 
cycle, for the Teaching stiU exists in its pristine 
purity. Accordingly no Pacceka Buddhas arise 
during this period. In the Khaggavisana Sutta of 
the^ Sutta Nipata are treasured some beautiful 
sayings of Pacceka Buddhas. A few of their wise 
utterances are quoted below:— 

1. Leaving aside the cudgel towards all beings, 
harming none of them, let li^ not yearn for sons 
or friends, but wander alone like a rhinocerous. 

2. Affection arises from intimacy, and sorrow 
results thereby. Realizing the evil bom of affec¬ 
tion wander alone like a rhinocerous. 

3. We certainly praise the value of comrade¬ 
ship. One should associate with superiors or 
equals. Failing them, lead a blameless life and 
wander alone like a rhinocerous. 

4. Variegated, sweet, and enchanting are sen¬ 
sual pleasures. In diverse forms they seduce the 
heart. Reco gnizing their menace, wander alone 
like a rhinocerous. 
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5. Cold and heat, hunger, thirst, wind, sun, 
mosquitoes and snakes—overcome them all, and 
wander alone like a rhinocerous. 

6. Like a lion that does not tremble at every 
sound, like the vdnd that does not cling to the 
meshes of a net, like the lotus that is unsoiled by 
the mud, wander alone like a rhinocerous. 


season cultivate loving-kindness, 
anM ***®^^y’ compassion, release, appreciative joy. 


supreme Enlightenment 
lovin^all-knoSn^^^’ ^^o^^Passionate, most 
this loZh canrj^""* . He who kttains 

a fuUy self-enU^ten^'”onf^'He‘^f 
because he nnt so called 

his own efforts and^^SS^^1?®°^? 
doctrine to seeker*! f!f expounds the 

them from tta? eve. ^J.™“? •° P™'!' “"<> save 
death. Unlike thePriv^'^D*j^i5^®^® birth and 

reme BudSha 

certain trees one flower alone blSim” 

M Samma-Sambuddha- 

hood IS called a Bodhisatta. This Bodhisatta ideal 
is tiw most renned and the most beautiful that 
could ever, in this ego-centric world, be conceived 
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for what is nobler than a life of service and 
purity? 

Those who, in the course of their wanderings 
in Samsara, wish to serve others and reach ulti¬ 
mate perfection, are free to pursue the Bodhisatta 
ideal, but there is no compulsion that all must 
strive to attain Buddhahood, which, to say the 
least, is practically impossible. Critics who con¬ 
tend that the Bodhisatta ideal was evolved to coun¬ 
teract the tendency to a cloistered, placid and inert 
monastic life, only reveal ignorance of the pure 
Buddha-Dhamma. 

The Abhisamayalankara-Aloka,. a later_ 
krit work, a sub-commentary to the Prajna Para- 
mita, states:— 


“The great disciples (Sravakas), having attained the 
kinds of Enlightenment (i.e., of the Sravaka proper a”** .. 
Pratyeka Buddha) with and without residue, remai 
their minds full of fear, since they are deprived of great com¬ 
passion and highest wisdom («r« karuha prajna 
Owing to the cessation of the force of life, produced oy 
the previous Biotic force, the attainment of Nirvana 
comes possible. But in reality {the HinaySnist 
possessed only of that seeming Nirvana which is called ine 
NirvSna resembling an extinguished light. The births in we 
three spheres of existence have ceased, but, after weir 
existence has taken an end, the Arahants are bom in ^ 
most pure sphere of Buddhist activity in the 
plane {anSsravadhStu), in state of perpetual trance and abid¬ 
ing within the petals of lotus flowers {padmapnu^em ja- 
yante). Thereafter the Buddha AmitSbhS and other Buddhas 
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arouse them in order to remove the 
(afc/toAta nd;ia). Thereupon the Ara- 
creative effort for Supreme Enlightenment 
?he of deliverance, they act (in 

making a descent to 
the y^t^vT® accumulated all the factors for 

of 

fore^ *®^ ^t)solutely fantastic view completely 
the ^ddha. ^ original teachings of 

selfish and that 

others Well nn#* Buddhahood to save 

of atteininff is the object 

att5n ^o make others 

logical coSusion ?s tW the 

selfishness which is 

noblest ^ofalf the^thSS^^H*^^? and the 

capable of achievincthifv^t?^^’ ?^t all are not 
^lentists caniot bl^ Surely aU 

There must also be Newtons, 

world according to ttei? .^SniUes”''*”''''’*’'* 

Bodhi \^ch m™ns composed of 

and Satta which means ‘deJSteH^ enU^tenment*, 
A BodhisattT theSp or ‘intent on.’ 
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This term is generally applied to anyone who 
is striving for Enlightenment, but, in the strictest 
sense of the term, should be applied only to those 
who are destined to become supremely Enligh¬ 
tened Ones.* 

In one sense all are potential Buddhas, for 
Buddhahood is not the special prerogative of 
specially graced persons. 

It should be noted that Buddhists do not believe 
that there lies dormant in us all a divine spark 
that needs development, for they deny the exis¬ 
tence of a Creator, but they are conscious of the 
innate possibilities and the creative power of man. 

Buddhism denies too the existence of a ^r- 
manent soul that transmigrates from life to life, 
acquiring all experiences. Instead of an unchang¬ 
ing soul, the so-called essence of man, it posits a 


1. Prof. Rhys Davids writes in his Buddhist 

(p. xxxiv):—“There is a religious romance called BariM 
and Joasaph, giving the history of an Indian pnnce w 
was converted by Barlaam and became a hermit. ^ 
history, the reader will be surprised to hear, is » 
from the life of the Buddha; and Joasaph is mdrwy w 
Buddha under another name, the word ,* 

Josaphat, being simply a corruption of the word Boai» . 
“Joasaph is in Arabic written also Yudasatf; and tni, 
through a confusion between the Arabic lettem Y wo 
B, is for Bodisat’*. See Encyctopae^a of Religion cna 
Ethics, vol. 6, p. 567. 





572 


THREE TYPES OF BODHISATTAS 


Ch. 40 


dynamic life-flux where there is an identity in 
process, ^ 

As a man Prince Siddharta, by his own will 

WahesTstate^of°n®f Buddhahood, the 

to a?d could aspire 

thkt the only path 

Buddhism is th 5 ^t qvi ^ ^^^Sular characteristic of 
of the teacher to the state 

sary exertion. The Bucidha dlcTnor u®®®^" 
monopoly of Buddha - ^ "t)t claim any 

tionary wocess Tt ^ i?’ ^tis notasort of evolu- 
effort Without the hel^nf t)y one’s own 

does not condlmn mL The Buddha 

sinners, but on ther^^Jli^^ calling them wretched 

w»g that ttiev am nnri ^’^^’u“^°^’^^Sesthem say- 

Instead of disheartening f)!ii ^®^*^t at conception, 
feiiority comnlex t^nA ^ oBowers, creating an in- 
of Bud^hn^^fJl^s^ exalted sta?e 

■"spires them 

dhist. ^*rSv "V** ."""^ssurUy be a Bud- 

Buddhists today thouah'thmf ®"*isattas among 
their lofty as(Smtton?a„d%S- ** 

found am^ng oSferX&i^r^ 

Three Types of Bodhisattas 

of'^dv Buddhism there are three types 

?i ???]j^fattas—namely. Intellectual Bodhisatmn 
( annadhika). Devotional Bodhisattas (Saddha- 
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dhika) and Energetic Bodhisattas (Viriyadhika). 
These three kinds of Bodhisattas correspond to 

Nana Yogi, Bhakti Yogi and Karma Yogi of the 
Hindus. 

Intellectual Bodhisattas are less devotional and 
more energetic; devotional ones are less energetic 
and more intellectual; eiwrgetic ones are less 
intellectual and more devotional. Seldom, if ever, 
are these three characteristics harmoniously com¬ 
bined in one person. The Buddha Gotama is 
cited as one of the intellectual group. 

According to the Books the intellectual ones 
attain Buddhahood within a short period, devo¬ 
tional ones take a longer time, and energetic ones 
take longer stUl. 

Intellectual Bodhisattas concentrate more on 
the development of wisdom and on the mactice oi 
meditation than on the observance of 
forms of homage. They are always 
reason and accept nothing on blind belief. 1 ney 
make no self-surrender, and are not slaves eitner 
to a book or to an individual. They prefer lonely 
meditation. With their silent but jjowertul 
thoughts of peace radiating from their solitary re¬ 
treats they render moral help to suffering humanity. 

The element of piety —Saddhd or Trustful 
Confidence—^is predominant in the Devotional 
Bodhisattas. With Saddhd as their compamon 
they achieve their goal. 
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These Bodhisattas take a keen interest in all 
forms of homage. The image of the Buddha is a 
great inspiration to them. 


It should be understood that Buddhists do not 
worship an ima^. They pay homage to what it 

T?? of the Buddha. 

of the Buddha the more they 
not *^eason why Buddhism does 

(amisin external forms of homage 

undoubtedlypractice(pfl|-- 
Snor indisputebly 

S&ha (faitM tI7 JJJfhas to be flavoured with 
excessive Sph? f tisfactory results. As 

mental, it has to f sometimes be detri- 
wi, 11 nas to be restramed by wisdom. 

to be of*sei^ic^ to° opportunities 

greater delight than^^%^*' ^®tWng gives them 
work is haplwss “^or them 

are not hf^TuAleS^ They 

As King 

of flesh blood^f5?if^'^ “hear this body 
of the world.” They live^not^l happiness 
hut for others arwelL themselves 

SJidUsfC® ** 

il 
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selfless service or not. They are utterly indifferent 
to praise or blame. 

They forget themselves in their disinterested 
service to others. They would sacrifice even life 
itself could such action save anodier feUow-being. 

A Bodhisatta who forgets himself in the service 
of others should practise Karuna and Metta (com¬ 
passion and loving-kindness) to an exceptionally 
high degree. 

A Bodhisatta desires the good and welfare of 
the world. He loves all beings as a mother loves 
her only child. He identifies himself with To 

him nothing gives more delight than to think that 
all are his brothers and sisters. He is like a 
mother, a father, a friend, a teacher, to all beings. 

“The compassion of a Bodhisatta consists in 
realizing the equality of oneself with others, (/w^" 
dtma-samatd) and also the substitution of othws 
for oneself {para-dtma-parivartanay' 
does so he loses his I-notion and finds no diflerence 
between himself and others. He returns good for 
evil, and helps even unasked the very 
who have wronged him, for he knows that 
strength of a religious teacher is his patience. 

“Being reviled, he reviles not; being beaten, 
he beats not; being annoyed, he annoys not. His 
forgiveness is un failin g even as the mother ea^ 
suffers in silence all that may be done to her. 


CHAPTER 41 


pArami 

PERFECTIONS 


Work for the welfare of others." 

SUTTA NIPATA 

in transcendental virtues, which, 

practises Bodhisatta 

SaS-Samh^^?Ji!V^'^ Supreme Enlightenment- 
(S? They are Generosity 

khammdS Renunciation {Nek- 

nation Mf/AiV/l,;? {Sacca\ Determi- 

EqiuSl*‘7^^^;Lovmg.Kindness (Metis), 

rSratni^Me tho^^ ^riyii Pitaka Commentsiry, 
with compL on cultivat^ 

by selfish motivS ^^u^Auenced 

all feeUngs of self-conceit misbelief and 

selfless, being^ absolutely 

towards all l^ines so^^ solely by compassion 

gjgg tegy zjggaa a s 

«.-4'.at51£rx„-'gS"S 

J. ParanthParath btyortd, i.e., Bodhi or Enlightenment 

to io*°to tiiP It means that which enables one 

to go_ to the Further Shore. 

The Pali term Paramita is also used in the same sense. 
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greater honour the poor and the lowly, and to 
help the needy in every possible way. 

He seeks no delight in self-indulgence while 
his less fortunate brethren and sisters are steeped 
in mis ery. To alleviate suffering he would not 
hesitate to sacrifice his most cherished possessions 
—^not excepting life itself as illustrated in the 
story in the Vyaghri-Jataka. 

With heart full of compassion he works for 
the weal and happiness of all beings; though always 
guided by reason. He is generously endowed wim 
all the essential qualities of both head and he^ 
in their full development which are dedicated to 
the service of the world at large. 

In serving others a Bodhisatta is not actuated 
by a desire for power or worldly possession^ 
l6iowing as he does that fame comes unsought 
him who is worthy of it, why should he pursu • 

He is completely altruistic in his 
egoism plays ho part in his disinterested acti • 

“Let laymen and monks both think 
was done by myself. In every wwk . 
small, let them refer to me. Such is the aspiration 
of the fool. His desires and pride increase. , 
states the Dhammapada. Such narrow ^d 
fish aspirations do not enter into the mmd ol a 
Bodhisatta. 


Dana 


Ddna or Generosity is the first Parami. It con- 


1. V. 74. 
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fers upon the ^verthe double blessing of inhibi¬ 
ting unmoral thoughts of selfishness, while deve- 

thoughts of selflessness. “It blesseth 
turn that gives and him that takes.” 

th^^r^n^nt concerned as to whether 

obiectin or for his one 

The joy of serv/*!?^* dormant within himself, 
alleviation of ^^^®“dant happiness, and the 

nerosfty ^ are other blessings of ge- 

rosity,?!*^^® ^ lov® with supernormal gene- 
and another but ln» ^stmction between one being 

m this generositv*^ TT®f^^^^^‘°"®^^®orimination 

were to seek his helo a drunkard 

the drunkard would mill convinced that 

satta without l^Sio^ ^ 1*^^’ the Bodhi- 

gusplaced generoSti wnnS^ ^t, for such 
Parami. ^ would not constitute a 

Pose^’t^n InstSd^of ^ worthy pur- 

dignity or making false^n?^S*™“® a forced air of 

ly express his deen simp- 

nity afforded, and the opportS- 

every possible aid yS® humbly render 
down to his own credh asafLm°“ ^ ^®t it 

another, nor woiilH ^®^®rred upo 

debtor for 

i" nothSi 

g rom It. He expects no reward in return. 
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nor even does he crave enhancement of reputation 
from it. 


A Bodhisatta, though always ready to confer a 
favour, seldom, if ever, stoops to ask one. The 
Brahma Jataka (No. 323) relates that once the 
Bodhisatta was leading an ascetic life in the park 
of a certain king who used to visit him daily and 
minister to his needs. Yet, for twelve long years 
he refrained from asking the boon of a pair oi 
sandals and a leaf-parasol, trifling as they were. 

When questioned as to his strange, but modest 
attitude, he replied to the king:— 

“Who beg, Pancdla, Lord, to weep fnin 

They who refuse are apt to weep agam 

In abundance he gives to others, 
of caste, creed, or colour, though seeking 
for himself in return. A characteristic oi 
mind is perfect contentment such as tne p 
Edward Dyer contemplated. 


“Some have too much, yet still do crave, 
I little have and seek no more. 

They are but poor though much they have. 
And I am rim with little j/ore.” 


In the Kanha Jataka (No. 440) it is related that 

Sakka, attracted bytheexemplary,virtuous uw or 

the Bodhisatta, approached him and offered nim a 
boon. Acceding to Sakka’s kindly request, he 
wished for the following: 
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1. May I harbour no malice or hatred against 

my neighbour! ® 

2. May I not covet my neighbour’s possessions! 

othws!^^^ ^ personal affection towards 

^ May I possess equanimityl 
for thf of admiration 

0^br7ak''^^SsT' 

Wnf&i‘°“*,‘-‘‘Wise Ka^ha, in 
food- AU he ™th 

“Choose a boon- 
^0 B^hisatta responded: 

declare: <>/the world, a choice thou doest 

T 


anywhereT"'^ ^ Anrnierf for nie, O Sakka. 
prayer”' '*«. Sakka. is my 

rodfy®t^^d,‘M eMeMftathI is1^“' “/ 8®"'- 
away not only wealth and other* cgSSh^^SS 


I. Jitaka Stories, No. 440. 
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sions, but also his kingdom, his limbs and even his 
children and wife; and he is ever ready to sacrifice 
his own life wherever such sacrifice would bene¬ 
fit humanity. 

The Vessantara Jataka (No. 547) relates how, 
when Prince Vessantara was a chila of only eight 
years, he thought with all sincerity: *If one should 
need my heart, I would cut open my breast, tear 
it out and give it; if one should need my eyes, 
I would gouge them out and give them; if one 
should need my fiesh, I would cut off what he 
needed.’ 

The Vyaghri Jataka depicts, in glowing terms, 
an incident in which he willingly and joyfully 
sacrificed his life for the good and happiness of 
others. In the Jatakam^a the story runs as 
follows:— 


■‘On one occasion when the Bodhisatta was passing through 
a forest, accompanied by his disciple, he saw a tigress ana 
her three cubs near death from starvation. Moved to com¬ 
passion, he asked his disciple to secure some food 
This was but a pretext to send him away, for the Bodhisatta 
thought:— 

“Why should I search after meat from the body of another 
while the whole of my own body is available? Finding other 
meat is a matter of chance, and I may well lose the opportunity 
of doing my duty. 

“This body being foul and a source of suffering, he is not 
wise who would not rejoice at its being spent for the benefit 
of another. There are but two things that make one dis¬ 
regard the grief of another-attachment to one’s own pleasure 
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and the absence of the power of helping. But I cannot take my 

w/u *^‘*1 g"®ves, as long as I am able to help 

nim. Why should I, therefore, be indifferent? 

hir^SP^ wnnee??heTgSs!’ thufprSSxtSg 

from dying by fho 'XSFS «>' >">“”6 

wSo'S2'ir.‘'LVi“®d “ '“"P'' *» 

the feeble- I^gladHpn'tty*^® world. I encourage 

charity; and if insnir/.\h*^^- understand the meaning of 
tunity i yearned fnr And finally that oppor- 

benefiting others bv’ nff*" ^ opportunity of 

obtain if „?w lnd^om?""®KV^®‘","'y “®bs, I shall 

buddhahood-Supreme EnUghtenmenl!"® 

pice si:rificine^hk^liS* down the preci- 

helpless Sfs.^ ^ of those 

and pitiful sto^ff af foUows1!-f**^*'°" interesting 

p|.”2nmned^M?4rSSa***®He ®"d powerful 

Pgs^ada. Maha J^evai 

atten"dam"fVn?oi®ai"®eVSSr?^ 

young princes, admiring the enchnnf*° u park. The 

and trees, gradually penetrated far info^etwik forest*'” 

The attendants noticed their absenct* <„.a , 

ofTem°a'H' '‘I"®' a"' Wr Ster^tt 

ot them and returned to his palace. ® search 

The three princes, wandering through the forest, reached 
a mountain top. From there the eldest saw a starving tigress 



DANA-GENEROSITY 


583 


with five cubs almost on the verge of death. For seven days 
since her delivery she had been without food. The cubs 
approached the mother to suck milk, but she had nothing to 
satisfy their hunger, and the tigress, driven by starvation, 
was clearly at the point of unnaturally devouring her own 
cubs. 

The eldest brother was the first to see this pathetic spectacle. 
He showed the tigress to his brothers and said:—“Behold 
that pitiful sight, O brothers! That starving tigress is about 
to devour her cubs. How wretched is their condition 1” 

“What is their staple food, brother?” inquired Mahasattva. 

“Flesh and blood is the staple food of tigers and lions.” 
replied Maha Prashada. 

“The tigress seems to be very weak. Evidently she is 
without food for some days. How noble if one could sacri¬ 
fice one’s body for their sake! 

“But, who is willing to make such great sacrifice!” re¬ 
marked Maha Deva. 

“Surely, no one would be able to do so,” stated Maha 
Prashida. 

“I lack intelligence. Ignorant persons like us would ^ 
able to sacrifice their bodies for the sake of another. But 
there may he selfless men of boundless compassion who 
would willingly do so,” said MahSsattva in a merciful tone. 

Thus they discussed amongst themselves and casting a last 
glance at the helpless tigress, they departed. 

MahSsattva thought to himself: 

‘Sacrifice I must this fleeting body for the sake of this 
starving tigress. Foul is this body, and is subject to decay 
and death. One may adorn and perfume it, but soon it will 
stink and perish.’ 
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Reflecting thus, he requested his brothers to proceed as 
ne would be retiring to the forest for some reason or other. 

place where the tigress was 

aonin^V, “S garments and ornaments on a tree, 

again he thought:— 


must*?e others. Compassionate we 

wiU^ laSlS '*"?■ fo”' of “ino 

By this mlritorinnc ^'^ress and her five cubs, 

and save all heinoe^r ^ Samma Sambuddhahood 

botogfbe w, 5TS hwy®? 

service, dauntuSsiv ^1°"^ **** spirit of selfless 

t‘gress. jumped off the precipice towards the 

"Til f 

riwess, though “tuthiSs"hi,'' '"“•“““"eous death. The 

“<* would eilL to'Sh Ustod"’ "" 

‘Obviously the poor 

bamboo spfhteI".!S'5?°f > weapon. He came across'a 
-e* aud fen d^d on ^n;y>S “* o" 

>be flesh“llKiu?mere*'ffl.‘*'““'"®' “ood and devoured 

HcS" ‘SSaTTX"'' Bodhisattva sacri- 

were disturbed, the su™ ms ^mSj.”‘''®.of <be ocean 

&trdisrrr'frr^^ 
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“Surely, Mahasattva must have sacrificed his life, for he 
spoke in a very merciful tone,” said Maha Deva. 

Both of them turned back and went to the spot. They 
were horrified and awe-struck at the unexpected spectacle. 
What they saw was not their beloved brother but a mass 
of bones besmeared with blood. On a tree close by tney 
saw the hanging garments. 

They wept and fainted and on regaining consciousness, 
they returned home with a heavy heart. 

On the very day the Bodhisattva sacrificed his lift th® 
mother-queen dreamt that she was dead, that her “ j 
fallen out, and that she experienced a pain as “ 
were cut by a sharp weapon. Furthermore, she _ 

a hawk came drooping down and carried otie of the tnre 
beautiful pigeons that were perched on the roof. 

The queen was frightened, and on waking she remembered 
that her princes had gone for an airing in the forest, 
hastened to the king and related the inauspicious dreams. 


On being informed that the princes were missii^. she 
entreated the king to send messengers in search of them. 


Some ministers who had gone earlier to search f®*' 
turned to the palace with the sad news of the lamentable dea 
of the youngest prince. Hearing it, nobody was . 
refrain from weeping. The king, however, comforted 
queen and, mounting an elephant, speedily proceeded 
forest with his attendants and brought back the other 
grieving sons. 


So great was their grief that at first they were sjxechle . 
Later summoning up courage, they explained to their bereave 
mother the heroic deed of their noble brother. 
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Soon the order was given by the king to make necessary 
them all to visit the memorable scene 

of the incident. 

th^blSJJf^m ^o^tse. At the mere sight of 

and the?? iSa son scattered here 

Brahmfn insteStW ‘J"®®" fainted. The Purohita 

th Jta^?“ bone?\nd"£. °'^^®^®«* his ministers to gather all 
worshiped them .garments and, heaping them together, 

ensS5r>to Siic wVS"! ?“• “ 8“““ W 

his palace. ’ ® gneving heart, he departed to 

The Cetiya was afterwards named ‘Om Namo Buddha.’ 
present called°WamMjS^’^^ stated that the Cetiya is at 

centraf point 1n^^both^k**tversions, the 
Bodhisatta. It k immJ! self-sacrifice.of the 

satta sacrificed his whether the Bodhi- 

an ascetic or as a prince. 

sionVo” the jSaki^^ne! Njdana or the occa- 
the identification of S "" B«t 

end of aU Mta°kVi‘*S,S hSr 

than the SaIfekri^versSn°“ 7^?“® 

NevSri is uncertain ^**® ""S'" ‘he 

* * <= 

with .the Bodhisatta’s mode of nracti- 
. tng Dana, an interesting account appears^in an 
important text of the CariyS Pi;aka (SmiSinta^ 


sIla-morality 


587 


In giving food the Bodhisatta intends thereby 
to endow the recipient with long life, beauty, 
happiness, strength, wisdom, and the Highest 
Fruit, Nibbana. He gives thirsty beings to d^k 
with the object of quenching the thirst of passion; 
garments to acquire moral shame and mor^d dread; 
conveyances to cultivate psychic powers; odours 
for the scent of Sila (Morality); garlands and 
unguents to gain the glory pertaining to the 
Buddha’s virtues; seats to win the seat of Enlighten¬ 
ment; lodging with the hope of serving as a refuge 
to the world; lights to obtain the five kinds of 
eyes-namely, the physical eye, the eye of wisdom, 
the Divine Eye, the Buddha Eye, and the Eye of 
Omniscience; forms to possess the Buddha aura; 
sounds to cultivate a voice as sweet as Brahma’s; 
tastes so that he may be pleasing to all; contacts 
to gain the delicate organism of a Buddha; medicine 
for the sake of deathlessness (Nibbana). He 
emancipates slaves in order to deliver men from the 
thraldom of passions; renounces children to de¬ 
velop the paternal feeling towards all; renounces 
wives to become the master of the world; renoun¬ 
ces kingdoms to inherit the kingdom of righteous¬ 
ness. 


Besides revealing the altruistic attitude of a 
Bodhisatta, these lofty aspirations disclose his 
disinterested efforts for the amelioration of man¬ 
kind. 
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S'lla 

Combined with this supernormal generosity 
oi a Bodhisatta is his virtuous conduct (Sila). The 
meaning of the Pah term is discipline. It consists 
that one should perform (Cdrittd) and 
should practise (Varitta). 
wife towards parents, children, husband, 

etc subordinates, 

are described in detail in the Sigalovada Sutta. 

of^LuonSinC* described in a series 

fi've items! mnemonic reasons of 

1- A child should minister to his parents bv •_ 

the fe^n*y"hne*g™’iv act-"® ■*‘’®**’ keeping 

worthy of his .“t such a way as to be 

should i. dissi^e Uiem”fro^*^i ebildren, 

to do good, iii teach *?h/m P^^suade them 

;narri4 to’a"suiSb,e wifT ZT’ 

the.r inheritance at the proper " to them 

i^rfs?fe. ™i?*^ter to a teacher by:— 

jv. personal' ser^Je!"fnd°"v ^'respectfullv 
tructions. *cspecttully receiving ms- 

Teachers thus ministered to by pupils should — 

i^'TvtryXrter 
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5. A husband should minister to his wife by:- 

i. courtesy, ii. not despising her, iii. faithfulness, iv. 
handing over authority to her, and v. providing her 
with ornaments. 

6. The wife, who is thus ministered to by her husband, 
should: 

i. perform her duties in perfect order, ii. be hospitable 
to the people around, iii. be faithful, iv. protect what 
he brings, and v. be industrious and not lazy in dis¬ 
charging her duties. 

7. A noble scion should minister to his friends and asso¬ 
ciates by: . 

i. generosity, ii. courteous speech, iii. promoting their 
good, iv. equality, and v. truthfulness. 

8. The friends and associates, who are thus ministered 
to by a noble scion, should: 

i. protect him when he is heedless, ii. protect his property 
when he is heedless, iii. become a refuge when 
afraid, iv. not forsake him when in danger, and v. be 
considerate towards his progeny. 

9. A master should minister to seivants and employees 
by: i. assigning them work according to their stren^* 

ii. supplying them with food and wages, iii. tending 
them in sickness, iv. sharing with them extraordinary 
delicacies, and v. relieving them at times. 

10. The servants and employees, who are thus ministered 
to by their master, should: 

i. rise before him, ii. go to sleep after him, iii. take 
only what is given, iv. perform their duties satisfac¬ 
torily, and V. spread his good name and fame. 

11. A noble scion should minister to ascetics and brahmins 
by: 

i. lovable deeds, ii. lovable words, iii. lovable thoughts, 
iv. not closing the doors against them, and v. supplying 
their material needs. 
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The ascetics and^ brahmins, who are thus ministered 
to by a noble scion, should: 

i. dissuade him from evil, ii. persuade him to do good, 

w!i. ♦ u* ® heart, iv. make him hear 

what he has not heard and clarify what he has already 
heard, and v. point out the path to a heavenly state. 

household 

nSn in^b^ ^ gentle¬ 

man m the stnctest sense of the term. 

^titles he endea- 
to Varitto sfli Vn, other rules relating 

Buddhist life thus lead an ideal 

tionj^of Ws^ow^TaS^rH^b^'^ action and reac- 
does good to th<» b refrains from evil and 

it hisXy to be ^h^f. • He considers 

and not a^curs^to aSl whftb® and others, 

A, ntan or animal. 

right to uke^away^th?ltfe ^ 

,l^s compassion and lov,wfj????®ri he extends 



• . feeCarid refrainsToJi^^^^^^ thatcrawls 
injury to any living Se£nS o** causing 

instinct in man thaf nromnt^'b- i’ii® animal 
icill the weak and feaston^hi^ 5“! "mercilessly to 
appease one’s apDetite or . ’^iiethe^ to 

justifiable to kill*?r cause a "ot 

any methXhette?‘2SlTr"h!,r,„'“ 

M?d of .i“ “ “™al, what mis & 

^iv/ mir/t 
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Furthermore, a Bodhisatta abstains from all 
forms of stealing, direct or indirect, and thus deve¬ 
lops honesty, trustworthiness and uprightness. 
Abstaining from misconduct, wMch debases the 
exalted nature of man, he tries to be pure and 
chaste in his sex life. He avoids false speech, 
harsh language, slander, and frivolous talk and 
utters only words which are true, sweet, peaceable 
and helpful. He avoids intoxicating liquors which 
tend to mental distraction and confusion, and culti¬ 
vates heedfulness and clarity of vision. 

A Bodhisatta would adhere to these five princi¬ 
ples which tend to control deeds and words, 
whether against his own interests or not. On a 
proper occasion he will sacrifice not only posses¬ 
sions and wealth but life itself for the sake of 
his principles.' 

It should not be understood that a Bodhisatta 
is perfect in his dealings in the course of his 
wanderings in Samsara. Being a worldling, he 
possesses his own failings and limitations. Cer¬ 
tain Jatakas like the Kanavera Jataka (No. 318) 
depict him as a very desperate highway robber. 
This, however, is the exception rather than the rule. 


1. “One who to save a limb rich treasures gave 
Would sacrihce a limb, his life to save 
Yea, wealth, limb, life and ail away would fling. 
Right and its claims alone remembering.” 
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great importance attached by an aspirant 
to Buddhahood to morality is evident from the 
Silavimamsa Jataka (No. 362) where the Bodhi- 

worth^”*^^’ wisdom has no 

all^ otw^^v (morality), the foundation of 

writes in thi VisuddW’ltJ^^a'*'’'® 

Nekkhamma 

exSstowa^ds^Sl/.^^^^'^^l^.^®^ ^ Bodhisatta 
by nature he is a 

implies both renunciatio^rff° ^^^^hamma 

adopting the ascS fe"" °h pleasures by 
bition of Hindrn«If *be temporary inhi- 

tasies). "^"^>*ances {Nharana) by Juanas (Ecs- 

sive but is selflessTn hi^aaiviti^ ^ ^®l^-Posses- 

in worldly pfeasureV"he**^*’°*^'“’‘“‘^^’''""’®"'®®‘' 

I' ^f^tena’ ttho na viijati. 

The Path of Purity, vol. i. p. 12. 
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Realizing thus the vanity of fleeting material 
pleasures, he voluntarily leaves his earthly posses¬ 
sions, and donning the simple ascetic garb, tries to 
lead the Holy Life in all its purity. Here he prac¬ 
tices the higher morality to such an extent that he 
becomes practically selfless in all his actions. No 
inducement whether fame, wealth, honour, or 
worldly gain, could induce him to do anything 
contrary to his principles: 

Sometimes, the first grey hair, as in the case 
of the Makhadeva Jataka (No. 9), is alone a 
sufficient call to a Bodhisatta to abandon the 
uncongenial atmosphere of the palace for the 
independent solitary life of a hermit. At times a 
dew-drop or a withered leaf may induce him to 
adopt the ascetic life. 

As a rule, however, the practice of renunciation 
is not observed by a Bodhisatta. 

In the Kusa Jataka (No. 531), for instance, the 
Bodhisatta was subjected to much humiliation 
owing to his unrestrained desire to win the hand 
of the beautiful princess Pabhavati. 

Again in the Darimukha Jataka (No. 373) it is 
mentioned that a Pacceka Buddha, quondam 
friend of the Bodhisatta, approached him and said: 

'"’‘Pleasures of sense are but morass and mire. 

The triply-rooted terror them I call. 

Vapour and dust I have proclaimed them. Sire. 

Become a brother and forsake them all.'’’ 
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He promptly replied: 

Infatuate, bound and deeply stained am /, 
Brahmin, with ple^ures, fearful, they may be. 
But I love life, and cannot them deny; 

(jood works I undertake continually.'"' 

a Buddhaless Cycle a Bodhisatta 
holv ascetic and lead the 

Cyde w sojitude. If born in a Buddha 
&t lead the life of a Bhikkhu in 

tSeto that pertain 

ry life is a Bhikkhu who leads an exempla- 
teachls both others. He 

h' is pure. pu"rig^^ 

spStuS develonm^.^'® *? worlting for his inner 
lor the sniritiia?”^!*^^’ catenng at the same time 

and sisters. He'isnSk ‘hose Iraser brethren 
gives no trouble burden to society because he 

?«racts Cv from T fl"® “ ‘h® b« ‘hat 

«• He ft® flower without damaging 

ed everythine worldlv'^**’??^’ *** has renounc- 

eontentmeMfsUs w^i.h“‘|,”“fla are few. and 
past, nor is he u repents not for the 

in tiie present HoU™a 

trammels of the wnrW*^u”-^fl responsibilities and 
ever he choSef for rb ' “ ‘° wander wher- 

others, without cuSginfto Mylbod'* ?fT”®?!* 
cissitudes of lift* hA^oiJr • ^ ^oode. Under all vi- 

free servir^ alt a balanced mind, His 

je ^ervices are always at the disposal of others. 

!• JStaka Stories, vol. iii, p. jsg. 
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Non-Buddhist ascetics are invariably called 
Paribbajakas, Ajivakas, Sanyasins, etc, Bhikkhu 
(Samskrit, Bhikshu) has now become exclusively 
Buddhistic. 

The rules laid down fora Bhikkhu' do not per¬ 
mit him to beg anything from another. He may 
accept the four requisites—robes, alms, lodging, 
medicine—presented to him. If in need of any 
requisite, he is allowed to ask it from his parents, 
close relatives, or from professed supporters. 

A Bhikkhu is not bound to life-long vows. Of 
his own accord he enters the Order in order to 
lead the Holy Life until he chooses to leave it. 
Once he dons the yellow robe, the emblern or 
Arahants, he is bound to observe the rules tnai 
pertain thereto. 

To lead a life of perfect purity and selfless 
service, to control and purify the nund with eas , 
to see things as they truly are, to think rightly an 
deeply, to develop the higher nature _ 

appreciate fully the higher spiritual values, n 
other mode of life affords such facilities and sucn 
great opportunities as the life of a Bhikkhu. 

A Bhikkhu may lead either a contemplative or 
a studious life. The former is more in harmony 
with the ideal of a Bhikkhu, for the ultimate 
object in donning the yellow robe, the emblem oi 

1. Derived from the rootto beg. Bhikkhu, liter¬ 
ally, means ‘one who begs.” 

See p. S16. 
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sanctity and humility, is to eradicate passions and 
realize Nibbana. 

Panna 

is/oWowed by Pmm (Wisdom or 
nature the right understanding of the 

iamccd\ world m the light of transiency 

{anattff\ idukkhd) and soullessness 

characteri<t^f'<?K^!!^^^^^^ meditates on these three 

an extent as to 

viating^f^r hh,“’GSa.‘°‘’“ ‘'*- 

wisdom? disparage worldly 

his servants Npva° ^riowledge even from 

display his knowl^H^^^^ show any desire to 
plead igiJiran^^'le^^ge-. nor is he ashamed to 
circumstances doe<! fit” Pnblic, for under no 
^liat he ki?t JsSl®''®" P"?''® to be a charlatan, 
fnd that he of others, 

tries his best t “iSd otl unreservedly. He 
to lead others from darkness to light. 

ledg^acq^^ed® omUW is know- 

ancient days when Panftd). In the 

ledge was acqui^e^bv ifknow- 
man was then called ^r^®nring-hence a learned 

heard much) correslntf-"^^^^^^ who has 

_ eorrespondme to Pnni.vu_i.-s..-_ 


heard much) correslnt^t^^^^^^ who has 
The second "^’kind of knlUf/S ^".ghsh erudition. 

tific knowledge of tf,ru/ * ‘ XL , practical scien- 

<his k“f„owtdg?“*M <»«“■”« of 

kinH r,f Lr me third is a superior 

no of knowledge acquired by meditation and 
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contemplation (bhdvanamaya pamd). It is by such 
meditation that one realizes intuitive truths which 
are beyond logical reasoning. Bhdvand or medi¬ 
tation is not a passive reverie, but an energetic 
striving. It leads to self-elevation, self-discipUne, 
self-control, and self-illumination. It is a heart- 
tonic as well. 

Wisdom is the apex of Buddhism. It is the first 
factor in the Noble Eightfold Path (sammd ditthi)- 
It is one of the seven Factors of Enlightenment 
{Dhamma Vicaya Sambojjhanga). It is one of the 
four means of Accomplishment (Vimansd lddhi- 
pdda.) It is one of the five Powers {Panndbm^ 
and one of the five controlling Faculties (Pannin- 
driyd). It is wisdom that leads to purification 
and to final Deliverance. 

Viriya 

Closely allied with Pamd (wisdom) is Viriya 
(Energy or Perseverance). Here Viriya does not 
mean physical strength though this is an asset, but 
mental vigour or strength of character, which is 
far superior. It is defined as the persistent effort 
to work for the welfare of others both in thought 
and deed. Firmly establishing himself in this 
virtue, the Bodhisatta develops self-reliance and 
makes it one of his prominent characteristics. 

In the words of Dr. Tagore a Bodhisatta, re¬ 
lying on his own resources, would form his mind 
thus:— 
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**Let me not pray to be sheltered from dangers, 
but to be fearless in facing them. 

Let me not beg for the stilling of my pain, 
but for the heart to conquer it. 

Let me not crave in anxious fear to be saved, 
but hope for the patience to win my freedom.'' 

. yiriya of a Bodhisatta is clearly depicted 

539). Shipwreck- 
seven days he struggled on 

resold was finally 

cau^s'^hlm^t^^ ui success, opposition 

SSse h double his exertion, dangers in¬ 
difficulties ^V^dng his way through 

feeble su^mon^n^• enthusiasm of the 

the ordinarv obstacles, which dishearten 

Nor does he evt straight towards his goal, 
or does he ever stop until his goal is reached. 

don h^^ue^^he^d^lf^^ Bodhisatta to aban- 
passionstr^e^L ^'"^'^ ?®^th in battle with 
of defeat.” ^ ^ more honourable than a life 


se^i^ of directed to the 

j ^ oti^rs, so also is his fund of cnerfiv. 

narrow course leadmg 

inf?the personal ends, he directs it 

into the open channel of activities that tend to 
universal happiness. Ceaselessly and untiringly he 
works for others, expecting no remuneration in 
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return or reward. He is ever ready to serve others 
to the best of his ability. 


In certain respects Viriya plays an even greater 
part than Pannd in the achievement of 
In one who treads the Noble Eightfold Path, Ri^t 
Effort (Sammd Vdydma or Viriya) suppresses the 
arising of evil states, eradicates those which 
arisen, stimulates good states, and perfects those 
good states which have already arisen. It serves 
as one of the seven Factors of Enlightenment 
( Viriya Sambojjhanga). It is one of the four 
of Accomplishment {ViriyidMipada). It is vi- 
riya that performs the function of the four modes or 
Right Endeavour {Sammappadhdnd). It 
the five Powers {yiriya Bala) and one of the nve 
controlling Faculties (Viriyindriya). 


Viriya therefore may be regarded as an 
that performs nine functions. It is effort coupieu 
with wisdom that serves as a powerful hand to 
achieve all ends.' 


Khanti 

As important as Viriya is Khmti. It is the 
patient endurance of suffering inflicted upon one¬ 
self by others, and the forbearance oi others 
wrongs. 

A Bodhisatta practises patience to such an 
extent that he is not provoked even when his 


1. Pamanuyatam viriyath vadanti 
Sabbattha siddhiggahanaggahatthath. 
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hands and feet are cut off. In the Khantivadi 
^^taka, (No. 313) it appears that not only did the 
Bodhisatta cheerfully endure the tortures inflicted 
by the drunkard king, who mercilessly ordered 
ms hands and feet, nose and ears to be cut off, but 
requited those injuries with a blessing. 

^ <i®ep pool of his own 

blood, with mutilated limbs, the Bodhisatta said 

body^^fus^has^ma^li. 

anger 

is harmed^^^whenever he 
=» narmed he thinks of the aggressor:— 

tioS ^oJ" unint^ fellow-being of mine. Inten- 
been thesL^P ^®^^^^^ "myself must have 
to a past evil ^^y be due 

of own action ^ A® is the outcome 

towards him^? ’ * harbour ill-will 

seveT\°ow Hmiri ll?''’ Y® '’ls'’way men, should 
‘® ‘wo-handled saw yet if 

follower 


1. Jataka Stories, vol. iii. p. 28. 
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“Thus should you train yourselves: Unsullied 
shall our hearts remain. No evil word shall escape 
our lips. Kind and compassionate with loving- 
heart, harbouring no ill-will shall we abide, en¬ 
folding even these bandits with thoughts of 
loving-kindness. And forth from them proceed¬ 
ing, we shall abide radiating the whole world with 
thoughts of loving-kindness, vast, expansive, 
measureless, benevolent and unified.” 

Practising patience and tolerance, instead of 
seeing the ugliness in others, a Bodhisatta tries to 
seek the good and beautiful in all. 

Sacca 

Truthfulness or Sacca is the seventh Perfection. 
By Sacca is here meant the fulfilment of one’s 
promise. This is one of the salient characteristics 
of a Bodhisatta, for he is no breaker of his word. 
He acts as he speaks, he speaks as he acts {yathd- 
vddi tathakdri yathdkdri tathdmdi). 

According to the Harita Jataka (No. 431) a 
Bodhisatta, in the course of his life’s wanderings, 
never utters an untruth although at times he may 
violate the other four precepts. 

Truth he hides not even to be polite. 

He makes truth his guide, and holds it his 
bounden duty to keep his word. He ponders well 
before he makes his promise, but once made the 
promise is fulfilled at any cost, even that of his 
life. 
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In the Hiri Jataka (No. 363) the Bodhisatta 
advises: 

Be thou in deed to every promise true, 

Refuse to promise what thou const not do; 
mse men on empty braggarts look askew 

Sutasoma Jataka (No. 537) 

was ftilfiU a promise the Bodhisatta 

was prepared even to sacrifice his life. 

Star on high 

So UkewfL^u^^ Its pathway swerve, 
Swervp^^^^ }P w«e speech 
^ves never from the path of truthr^ 

^hat °hi“ tWnU® sincere and honest, 

harmony in his ^ speaks. There is perfect 
ms thoughts, words and deed^ 

dealings. and strai^tfomard in all his 

adheres to his he strictly 

ence between his j ^here is no differ¬ 

ence. His pnvite SS ^5^ his outward utter- 
He ^ ^ accords with his pubUc life. 

others,^dSsno\exllfv®'^ir^ the hearts of 
tion, does not hi’rift their admira- 

his virtuS vainly exhibit 

malice, the blamewShv^i^^^?® praises without 

I' Stories, vol. iii, p. no. 

2. Warren. Buddhism in Translations. 
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Even the truth he does not always utter. 
Should such utterance not be conducive to the 
good and happiness of others, then he remains 
silent. If any truth seems beneficial to others, he 
utters it, however detrimental to himself it may 
be. And he honours the word of others as he 
honours his own. 

Adhi/rhana 

Truthfulness is followed by Adhitthana which 
may be translated as resolute determination. 
Without this firm determination the other in¬ 
fections cannot be fulfilled. It is compared to the 
foundation of a building. This will-power force* 
all obstructions out of the BodWsatta’s path, and 
no matter what may come to him, sickness, Sncf* 
or disaster—^he never turns his eyes away from his 
goal. 

For instance, the Bodhisatta Gotama made a 
firm determination to renounce his royal pleasures 
and gain Enlightenment. For six long years ms 
was a superhuman struggle. He had to endure 
manifold hardships and face innumerable dim- 
culties. At a crucial moment when he most 
needed their help, his five favourite msaples 
deserted him. Yet he did not give up his effort. 
His enthusiasm was redoubled. He strove on 
alone and eventually achieved the goal. 

as a rocky mountain peak. 

Unmoved stands, firm established. 

Unshaken by the boisterous gale. 

And always in its place abides. 
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So likewise he must ever be 
In resolution firm entrenched.'^' 

A Bodhisatta is a maa of iron determination 
whose lugh principles cannot be shaken. Easily 
persuaded to do good, none could tempt him to do 
contrary to those principles. As occa- 
^ flower and as firm as 

Metm 

Paramis is Metta 
UuivaW^^r?;.3®*'® IS no graceful EngUsh 


piness of oTi u the wish for the hap- 

this Metta tlSt without exception. It is 

personal ^ Bodhisatta to renounce 

P^Sed others. He is 

beings goodwill towards all 

sex.^SiiS KV^ caste creed, colour, or 
love he fears non^ embodiment of universal 
beasts in loneW ’ by any. Wild 

His ve” loving'friends, 

mutual frienS^ 
boundte goodwm'tow^^aUftm 

from personal ^flferentiated 

love From or ordinary carnal 

iSi from"”*’®" but 


1. Warren, Buddhism in Translation. 


METTA-LOVING-KINDNESS 


605 


In exercising this loving-kindness one shoidd 
not ignore oneself. Mettd should be extencwd 
towards oneself equally with others. Metta of a 
Buddhist embraces the whole world, including 
himself. 

In the Maha-Dhammapala Jataka (No. 385^ 
it appears that the young Bodhisatta, extenwo 
his loving-kindness, in equal measure, towaras nis 
cruel father who ordered him to be tortured ana 
killed, the wicked executioner, his loving, weeping 
mother, and his humble self. 

Loving-kindness possesses a mystic power, which 
can easily influence beings far and near. A p^® 
heart that radiates this beneficent force is capable 
of transforming wild beasts into tame ones, 
murderers into saints. 

This mystic power lies within the reach of all. 
Only a slight exertion is necessary to make it our 

OViU. 

“Dwelling on the mountain slopes.” says the 
Buddha, “I drew to me lions and tigers, by tne 
power of loving-kindness. Surrounded by hons 
and tigers, by panthers and buffaloes, by antelopes, 
stags and boars, I dwelt in the forest. No cre^ure 
was terrified of me, and neither was I afraid oi 
any creature. The power of loving-kindness was 
my support. Thus I dwelt upon the mountain 
side.” 

As one loves others, so is one loved by them. 
No apposing forces, no hostile vibrations, no 
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negative thoughts can affect one who is so pro- 
twted by this aura of loving-kindness. With mind 
at peac^ he will live in a heaven of his own crea¬ 
tion. Even those who contact him will also 

j one habitually feels 

demonstrates it in words 
^av^ compartments dissolve 

T is abSSJJfgpduaUy disappear, and the 
T at ^ Nay, there wUI be no 

oneself witlfSw^ to identify 

Metta. (sabbattatd), the culmination of 

living bi^g Mettt towards every 

no distinction what^n^v^ himself with all, making 
or sex. lUs thkte 

break all theXrri^r^c^'l^l®“^ that attempts to 
another. To a Bodhi«ntr^i?^ separate one from 
no enemy or foreigner 

since universal lo\S re^iy^Jffu or untouchable, 
ing, has established tVi^ k nnderstand- 

world, ever kind friSidiv citizen of the 

’ ly, and compassionate. 

tTpekkha 

The tenth PStami is UpekkhS or equanimity. 

whTdf nKansISlv^lm™ r *fi “’“PO«d of upa, 
wmcn means justly, impartially orrightlv (vtjftitn\ 

&nd ikkha, to see, discern or view, fhe^etymolo- 

gical mining of the term is discerning y 

viewing justly, or looking impartially, thit is, with- 
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out attachment or aversion, without favour or 
disfavour. 

Here the term is not used in the sense of in¬ 
difference or neutral feeling. 

The most difficult and the most essential of all 
perfections is this equanimity, especially for a 
layman who has to live in an ill-balanced world 
with fluctuating fortunes. 

Slights and insults are the common lot of 
humanity. So are praise and blame, loss and gmn, 
pain and happiness. Amidst all such vicissitudes 
of life a Bodhisatta tries to stand unmoved like 
a firm rock, exercising perfect equanimity. 

In times of happiness and adversitj^, amidst 
praise and blame, he is even-balanced. Like a lion 
that does not tremble at any sound, he is not per¬ 
turbed by the poisoned darts of uncurbed tongas. 
Like the wind that does not cling to the meshes 
of a net, he is not attached to the illusory 
sures of this changing world. Like a lotus tna 
is unsoiled by the mud from which it springs, ne 
lives unaffected by worldly temptations, ever 
calm, serene and peaceful. 

**Just as the earth whatever is thrown 
Upon her, whether sweet or foul. 

Indifferent is to all alike. 

Nor hatred shows, nor amity. 

So likewise he in good or ill. 

Must even-balanced ever be.”* 


1. Warren, Buddhism in Translations. 
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>R^ves break the calm of ocean’s depths, 
unruffled should his mind be.”' 


“ who practises Upek- 

it without being ihlu- 

(bhava) (chanda\ hatred (dosa)y fear 

Konaya), and ignorance (moha). 

BodW^ttahoS^^isf^?”^/^® above Perfections that 
sacrifice disciDUn«»^° entirety, a course of self- 
enerev renunciation, deep insight, 

boundless lov?^S ,^®t®rmination, 

love, and perfect mental equilibrium. 

* * Hf 

has to^practise°thr2® ^^ramis a Bodhisatta 

namely, Buddhi Cariv^A^^^ conduct (cfifri>d), 
not ignoring self-dew?A good with wisdom, 
worlds for Ndtyattha Cariyd\ 

Lokatia Car^l of relatives, and 

of the whole world amelioration 

nepotiSa, ^S^ork^to conduct is not meant 
one’s kinsfolk witLut 

pit<A oF Perfertwn*^^whSe^d?”^^ highest 
modes of conduct he tr^t ^evdopmg the three 
sea of Sawsara, driven tempest-tossed 

irresistible forc4 TKamm«®" and thither by the 
at d ifferent times! “ 

1. See Chalmers, Buddha's Teachings, p. 221. 
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Now he comes into being as a mighty Sakka, 
or as a radiant Deva, at another time as a human 
being, high or low, again as an animal and so on 
until finally he seeks birth in the Tusita Heav^, 
having consummated the Paramis. There he 
abides, awaiting the opportune moment to appear 
on earth as a Samma Sambuddha. 

It is not correct to think that a Bodhisatta 
purposely manifests himself in such various forms 
in order to acquire universal experience. No per¬ 
son is exempt from the inexorable lawof Kamma 
which alone determines the future birth of 
viduals, except Arahants and Buddhas who have 
put an end to all life in a fresh existence. 

Due to his intrinsic merit, A Bodhisatto, how¬ 
ever, possesses some special powers. If, for instance, 
he is bom in a Brahma Realm where the span o 
life extends for countless aeons, by exerci^ o 
his will-power, he ceases to live in that sphere, 
and is reborn in another congeni^ place where 
he may serve the world and practise Paramis. 

Apart from this kind of voluntary death {adhi- 
mutti-kdlakiriyd), the Jataka Commentary states 

that there are eighteen states in which a^ Bodhi- 
satta, as the result of his potential Kammic. force 
accumulated in the course of his wanderings in 
Samsara, is never reborn. For instance, he is 
never bora blind or deaf, nor does Iw become an 
absolute misbeliever {niyata micchaditthi\ who 
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demes Kamma and its effects. He is born in the 
ammal kingdom, but not larger than an elephant 

He may suffer in the 
dStiS to^thl i^Paya\ but is never 

5d?o a RoHhJlSt of woe iavici). 

Abodes®^ in the Pure 

nor in Anagamis are reborn, 

of the oDDortunit^ Re^ms where one is deprived 
oi me opportumty to be of service to others. 

he is*?s§ring aware that 

births?^ ^ nddhahood in the course of his 

Sometimes, he is, and at times he is not. 

some occasmns th^appears that on 
conscious of hisstrivinc^f thlly 

ta Seffhi JatSrSo 14^^ ®“ddhahood. Visay- 
ampfe. In this be cited as an ei- 

the Bodhisatta as to Sakka questioned 

generous. He repUed S •* exceptionally 
of any worldly nower^^ the sake 

attaining Supreme Buddw? purpose of 

as in the case of Jotipala l^^hood. In certain births 
of his high aspiration hut not only unaware 
Teacher BuddL 

of the sacred word RnHsuJ » utterance 

tioned that it was from thJ?Y‘ he men- 

obtained his last revelation (Viym^^ 


1. Maiihima Nikoya, Ghatikora Sutta, No. 81 
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We ourselves may be Bodhisattas who have 
dedicated our lives to the noble purpose of serv¬ 
ing the world. One need not think that the 
Bodhisatta Ideal is reserved only for supermen. 
What one has done another can do, given the 
necessary effort and enthusiasm. Let us too en¬ 
deavour to work disinterestedly for the good of 
ourselves and all others, haying for our object in 
life—the noble ideal of service and perfection. 

Serve to be perfect; be perfect to serve. 


CHAPTER 42 


brahmavihAra 


THE SUBLIME STATES 


^re IS birth as a human being. 

Hard is the life of mortals.’' 
o not let slip this opportunity." 

DHAMMAPADA 


potentialities being with inconceivable 

characteristics both saintly 

rise to the tendencies. They may 

disconcerting streneth^^ ^expected moments in 
know not. We originated we 

in man in varying^^degre^ dormant 

machinery of man'm^^\ mind in this complex 
virtue and a rubbish ^ storehouse of 

velopment of th? resnSP ’'^ith the de¬ 
may become either characteristics man 

manity. blessing or a curse to hu- 

Those who wish trw 

ceable, who wish to *^°hle and servi- 

serve humanity both by exanSf themwlves and 
and who wish to avail thSSjL“o? 

the dormaTvirtues ‘ ““ 


METTA-LOVING-KINDNESS 


613 


To dig up precious gems embedded in the 
earth men spend enormous sums of money and 
make laborious efforts, and sometimes even sacri¬ 
fice their lives. But to dig up the valuable trea¬ 
sures latent in man, only persistent effort and 
enduring patience are necessary. Even the poor¬ 
est man or woman can accomplish this task, 
for wealth is not an essential prerequisite to the 
accumulation of transcendental treasures. 

It is strange that the vices latent in man seem 
to be almost natural and spontaneous. It is equally 
strange that every vice possesses its opposite 
sterling virtue, which does not however appear 
to be so normal and automatic, though still with¬ 
in the range of all. 

One powerful destructive vice in man is anger 
{dosa). The sweet virtue that subdues this evil 
force and sublimes man is loving-kindness (mettd). 

Cruelty (himsd) is another vice that is respon¬ 
sible for many horrors and atrocities prevalent in 
the world. Compassion (karund) is its antidote. 

Jealousy (issd) is another vice that poisons 
one’s system and leads to unhealthy rivalries 
and dangerous competitions. The most effective 
remedy for this poisonous drug is appreciative 
joy (muditd). 

There are two other universal characteristics 
that upset the mental equipoise of man. They 
are attachment to the pleasurable and aversion to 
the non-pleasurable. These two opposite forces 
can be eliminated by developing equanimity 
(upekkhd). 
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These four sterling virtues are collectively 
termed in Pali ‘Brahmavihara’ which may be 
rendered by Modes of Sublime Conduct, Sublime 
otates, or Divine Abodes. 


onl "'an. They make 

They can transform 
irre^ne^dw^Jy®*™^”' cultivate them, 

caS bfSl® sex, the earth 

live in perfeci?2if^ Pa^^^dise where all can 

of one world harmony as ideal citizens 


mitables (appawa^ 5'4 termed illi- 

they find no barrier so called because 

extended towardTSf u ^ be 

They embrace all livbio^v!^®^ without exception, 
race ail hvmg beings including animals. 

these sweet^^virtuS^^ariTl^^^^^i ’ cultivate 

and all othe^f ^ blessing to oneself 

Metta 

nieans^^Lf wvf- u (Samskrit- 

or the4tateTfTtr?eVenf Th 

explained 1 &X“dtplSX iUnulrc 
friend. f®' ‘he welfare ®of his 
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“Just as a mother protects her only child even 
at the risk of her life, even so one should cultivate 
boundless loving-kindness towards all living 
beings” is the advice of the Buddha. 

It is not the passionate love of the mother 
towards her child that is stressed here but her 
sincere wish for the genuine welfare of her child. 

Metta is neither carnal love nor personal affec¬ 
tion, for grief inevitably arises from both. 

Metta is not mere neighbourliness, for it makes 
no distinction between neighbours and others. 

Metta is not mere imiversal brotherhood, for 
it embraces aU living beings including animals, 
our lesser brethren and sisters that need greater 
compassion as they are helpless. 

Metta is not political brotherhood or racial 
brotherhood, or national brotherhood, or even 
religious brotherhood. 

Political brotherhood is confined only to those 
who share similar political views, such as the 
partial brotherhood of Democrats, Socialists, 
Communists, and so forth. 

Racial brotherhood and national brotherhood 
are restricted only to those of the same race and 
nation. Some nationalists love their race so much 
that sometimes they ruthlessly kill innocent men, 
women and cMdren because they unfortunately 
are not blessed with blond hair and blue eyes. 
white races have particular love for the white 
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skin, the black for the black, the yellow for the 

brown, the pale for the 
Others of a different 
fear^ v#^ times viewed with suspicion and 
thev resort to ^^®hr racial superiority 

mercnSslv ™°g “i^ons by 

the sky above 

are sfriS^aL^mi ® the Second World War 
by mSd forgotten 

the wider chck^of^tbe^'™^^^^ Peoples, within 
exist minor circles o^^l^ste^Sld'^ nations, there 
so-called brotherhonH where the 

is so limited that tbi^ powerful oppressors 
permitted to eniov k °PP^®®sed are not even 
because of the awMenfr^f^h-^t*^ ”^ts merely 
oppressors are to be These 

confined to their water^tfll^ because they are 

water-tight compartments. 

Metta is not rai; • 

Owing to the sad eith®^- 

brotherhood human religious 

without the least comnunrtirt M'^® been severed 
men and women have outspoken 

ahve; many atrocities have and burnt 

baffle description • ciuerw« ^ P®^P®trated which 
which mar & 

this supposedly enlightened twr^rT+fiS!^* ^''®“ 

fono/rs or 

secute and even kill those of other fS merely 
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because they cannot force them to think as they 
do or because they have a different label. 

If, on account of religious views, people of 
different faiths cannot meet on a common platform 
like brothers and sisters, then surely the missions 
of compassionate world teachers have pitifully 
failed. 

Sweet metta transcends all these kinds of 
narrow brotherhood. It is limitless in scope and 
range. Barriers it has none. Discrimination it 
makes not. Metta enables one to regard the 
whole world as one’s motherland and all as fellow- 
beings. 

Just as the sun sheds its rays on all without 
any distinction, even so sublime metta bestows 
its sweet blessings equally on the pleasant 
unpleasant, on the rich and the poor, on the high 
and the low, on the vicious and the virtuous, on 
man and woman, and on human and animal. 

Such was the boundless Metta of the Buddha 
who worked for the welfare and happiness of those 
who loved Him as well as of those who hated 
Him and even attempted to harm and kill Him. 

The Buddha exercised metta equally towards 
His own son Rahula, His adversary Dev^a^, 
His attendant Ananda, His admirers and His 
opponents. 

This loving-kindness should be extended in 
equal measure towards oneself as towards friend. 
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foe and neutral alike. Suppose a bandit were to 
approach a person travelling through a forest 
with an intimate friend, a neutral person and an 
enemy, and suppose he were to demand that one 
of them be offered as a victim. If the traveller 
were to say that he himself should be taken, then 
ne would have no mettd towards himself. If he 
anyone of the other three per- 
would have no 

metta towards them. 

exSine 5'“ra«eristic of real metta. In 
should not loving-kindness oneself 

norbe . ™s subtle point should 

sweet virtue self-sacrifice is another 

virtue. The ^ another higher 

tification of fnettd is the iden- 

making no differenceT^? beings (sabbattatd). 
The so-calleTr oneself and others. 

evapora,S%!.e'^iri“,*|^hob 

graceful *P^ equivalent for this 

Wndness, teteXeflnd 

suggested as theXf relrin^ 

The antithesis of mettd is anger, ill-will hatred 
or aversion. Mettd cannot co-fxht wUh anger 
vengeful conduct. ® 
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The Buddha states: 

^^Hatreds do not cease through hatreds: 
through love alone they cease.”' 

Metta not only tends to conquer anger but also 
does not tolerate hateful thoughts towards others. 
He who has metta never thinks of harming others, 
nor does he disparage or condemn others. Such a 
person is neither afraid of others nor does he 
instil fear into any. 

A subtle indirect enemy assails metta in the 
guise of a friend. It is selfish affection (pema), for 
unguarded metta may sometimes be assailed by 
lust. This indirect enemy resembles a person who 
lurks afar in the jungles or hills to cause harm to 
another. Grief springs from affection but not 
from metta. 

This delicate point should not be misunder¬ 
stood. Parents surely cannot avoid having aff^- 
tion towards their children and children towards 
their parents; husbands towards their wives and 
wives towards their husbands. Such affection is 
quite natural. The world cannot exist without 
mutual affection. The point to be clarified here 
is that unselfish metta is not synonymous with 
ordinary affection. 

A benevolent attitude is the chief characteristic 
of metta. He who practises metta is constantly 
interested in promoting the welfare of others. 
He seeks the good and beautiful in all but not the 
ugliness in others. 


I. Dhamtnapada, v. S. 
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Attendant blessings of Metta 

1. He who practises metta sleeps happily. As 

“Sht Heart ^^from 
naturally falls asleep at once. This 

tLse who are full 

sLSr«stor-.ha]?tjer “‘“p ™”*- 

awake^th an miwIiIm? *‘*H. ® '°™8 heart he 
and compassionate « Benevolent 

turbed^by Vad dre?mr*”l a**® not per- 

their wakint”if ’ i^®y ^^11 of love 

their sleeping houi^ peaceful in 

•ovee oth\^,Tdotthe«^^o« 

face, a“s^iiSilaf'fa«°win* * "** a smiling 

contrary, he looks”i,h‘“ “m- If, on thS 

simdar reflection. The nntc^*^ n 

m the same way that world reacts on one 

One full of faults himself towards the world, 
others. The good he ^I? ^n 

(Bolton Hall) has put It 

Crm ^^‘‘-''A <*e Microscope of 

‘f'u^L 5“^ coarse my brother »!’ 

I looked at htm through the Telescope ^ Scorn 


BLESSINGS OF METTA 


621 


And I said, ‘How small my brother isP 

Then I looked in the Mirror of Truth 

And / said, ‘How like me my brother isP ” 

Why should we see the ugliness in others when 
there is evil in the best of us and good in the worst 
of us? It would be a source of pl^sure to all 
if we could see the good and beautiful in all. 

5. He who practises mettd is dear to non¬ 
humans as well. Animals are also attracted to 
him. Radiating their loving-kindness, ascetics 
live in wild forests amidst ferocious beasts without 
being harmed by them. 

6. Owing to his power of mettd he becomes 
immune from poison and so forth unless he is 
subject to some inexorable Kamma. 

As mettd is a constructive healthy force it has 
the power to counteract hostile i^uence. Ji^t 
as hateful thoughts can produce toxic effects in the 
system, even so loving thoughts can produce 
healthy physical effects. It is stated that a v^ 
generous and devout woman named Suppiya, who 
had a wound in her thigh, was healed on seemg 
the Buddha. The peaceful thought vibrations ot 
the Buddha and the woman combined to produce 
this salutary effect. 

When the Buddha visited His birthplace for the 
first time. His son Rahula, who was only seven 
years of age, approached Him and spontaneously 
remarked: “O ascetic, even your shadow is 
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pleasing to me.” The child was so much domi¬ 
nated by the Buddha’s mettdXhsit he deeply felt its 
magnetic power. 

protect him because of the 

power of ms mettd. 

A^the^ind /q mental concentration. 

one-Dointednp'<t^°^ Perturbed by hostile vibrations 

^ndT?elS sained with ease. With 

creation. Even thoS ^ heaven of his own 

him will also exn^St J^orne in contact with 
will also experience that bUss. 

sion. The^ace beautify one’s facial expres- 
mind. When one reflects the state of the 

blood twice or three^t’^* ^®gry, the heart pumps 
^ate. Hemed blbod the normal 

then turns red or blac^^^AT/^ce, which 
comes repulsive to sieht the face be- 

contrary. gladden the heai ,**^9UShts on the 
The face then preSm? « ? and clarify the blood. 

presents a lovable appearance. 

lightenment, reflect^^?n ^ th after En- 

(Patthdna), His heart Causal Relations 

blood so clarified that ravs Jf 

as blue, yellow red whit</^ different hue such 

r n^' ^ imbued with metta dies neace- 

fully as he harbours no thoughts of hatred towards 
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any. Even after death his serene face reflects his 
peaceful death. 

11. Since a person with metta dies happily> 
he will subsequently be bom in a blissful state. 
If he has gained the Jhanas (ecstasies), he will be 
bom in a Brahma realm. 

Power of Metta 

Besides these inevitable worldly blessings metta 
possesses a magnetic power. It can produce a 
good influence on others even at a distance and 
can attract others to oneself. 

Once when the Buddha visited a certain city, 
many distinguished nobles came to welcome Hm, 
amongst whom was a nobleman named Roja, who 
was a friend of Venerable Ananda. Seeing him. 
Venerable Ananda said: “It is very kind of you, 
Roja, to have come to welcome the Buddha. 

“No, Venerable Sir, it is not out of any reve¬ 
rence towards the Buddha that I have come to greet 
Him. We agreed amongst ourselves that whoever 
would not go to greet the Buddha would be 
fined 500 gold coins. It is through fear of the 
fine that I have come here to welcome the 
Buddha*’, replied Roja. 

Venerable Ananda was slightly displeM^. He 
approached the Buddha and implored Him to 
preach the Dhamma to Roja. 

The Buddha instantly radiated towards 
Roja and retired to His chamber. 
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saturated with the mettd of 
the Buddha. He was electrified, so to say, with the 
magnetic power of Buddha’s irresistible love. 

u^ter its mother he ran 
the^sSShn “'-Sf “monastery inquiring where 
BuddhS rhTk Thejnonks directed him to the 
The RnHHi^knocked at the door. 

Buddha^heLdtheH^ saluted the 

> e doctrine, and became a convert. 

everyone^^can^ power of mettd which 

y ne can exercise according to his ability. 

was driven*^towaSy tJS> elephant 

kill Him. Th^ BuHHi?® tn an effort to 

towards the eleohan^*^ calmly radiated His love 
elephant and subdued it. 

the Bodhisatta^^^a cited to show how 

when his own boundless 

j^ed. Young thoueh^^if^ ordered him to be 

thought to himseU'-ll?” Ike Bodhisatta 

**llere is a ^olHon 

tise my mettd. Mv to prac- 

good mother is w^niMbefore me“ my 

to chop off my hand^ and^^t“Tthp“®' ^ 
in the centre. Love I mmt tii *u victim, am 

measure without any distinction^^^iu 

fa^er not incur bSse”^f®?hfs 

i^thJess act! May I become^ Buddha fn tbl 
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In one of his previous births the Bodhisatta 
was once practising the virtue of patience in a 
royal park. The king, a drunkard, meaning to 
test his patience, ordered the executioner to beat 
him and cut off his hands and feet. Still he prac¬ 
tised patience. The impatient king kicked him 
in the chest. Lying in a pool of blood, almost 
on the verge of death, the Bodhisatta blessed the 
king and wished him long life saying that men 
like himself never get angry.' 

A Bhikkhu is expected to practise mettd to 
such an extent that he is forbidden to dig or 
cause to dig the ground lest insects and other 
minute creatures die. 

The high standard of mettd expected from a 
Bhikkhu can be understood by the following 
admonition of the Buddha:— 

“If bandits sever your limbs with a two-handl¬ 
ed saw, and if you entertain hate in your heart, 
you will not be a follower of my teaching.” 

Such enduring patience is extremely difficult. 
But, that is the lofty ethical standard the Buddha 
expects from His followers. 

The Buddha Himself has set the noble example: 

“As an elephant in the battlefield withstands 
arrows shot from a bow;” says the Buddha, “even 


1. See p. 600. 



626 


METTA-LOVING-KINDNESS 


Ch.42 


so will I endure abuse; verily most people are 
undisciplined.”' 


This chaotic, war-weary, restless world of today, 
where the nations are arming themselves to their 
teeth, frightened of one another, where human life 
IS endangered by nuclear weapons which may be 
released at any moment, is sorely in need of this 
umversal loving-kindness so that all may live in 

I? perfect peace and harmony like 
brothers and sisters. 


one P’jf^^^cally possible to exercise metta — 
other 

bombsPeople do when 
eSo^e? “ ^ *''®y such a 


bomte*when**on^**^f answer to such deadly 
s When one is faced with inexorable death. 

oily thS 

in fhis world. ^ lt»PP“«“ 


Leaving the almost unpractical major issues 
aside, it is advisable to be concerned with oneself 


J. Dhammapada v. 320. 
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and the rest of mankind in cultivating this sweet 
virtue of metta to the best of one’s ability. 

How to Practise Metta 

A few practical hints are given below to practise 
this meditation on loving-kindness. 

Metta should be practised first towards oneself. 
In doing so a person should charge his mind and 
body with positive thoughts of peace and happi- 
ness. He should think how he could be peace¬ 
ful, happy, free from suffering, worry and anger. 
He then becomes the embo dim ent of loving¬ 
kindness. Shielded by loving kindness, he cuts 
off all hostile vibrations and negative thoug^its. 
He returns good for evil, love for anger. He 
becomes ever tolerant and tries his best not to 
give occasion for anger to any. Himself beaming 
with happiness, he injects happiness into others 
not only inwardly but also outwardly by putting 
his metta into practice in the course of his daily 
life. 

When he is full of peace and is free from thoughts 
of hatred, it is easy for him to radiate loving¬ 
kindness towards others. What he does not pos¬ 
sess he cannot give to others. Before he tries to 
make others happy he should first be happy him¬ 
self. He should know the ways and means to 
make himself happy. 

He now radiates his loving-kindness towards all 
his near and dear ones individually and collec- 
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lively, wishing them peace and happiness and 
freedom from suffering, disease, worry and anger. 

Diffusing his thoughts of loving-kindness 
towards his relatives and friends, he radiates them 
also tow^ds neutrals. Just as he wishes for the 
^ace and happiness of himself and of his near and 
even so he sincerely wishes for the peace 
wici.; those who are neutral to him, 

wfkrr« ^ them freedom from suffering, disease, 

what^di^^i thou^ this is some- 

same i” the 

to him those (if any) who are inimical 

friendlv I^actismg metta, he could adopt a 
inimSil thought to be 

Miore herni^ achievement would be 

adviles-^“Aw^f°^®“^^^^®- ^s the Buddha 

ff« from liMred 

extend*^« i **'’''^**^ .i*® should gradually 

of creed race beings, irrespective 

animals until including dumb 

maS n^dhti^^^tSf" identified himself with all, 

|eJf.i”„®t”hrS‘SraSi is”*o„T«: 

trani^nd"°idl fomr‘®f* egoistic feelings. He 
cSillS separatism. No longer 

no lonj^r Compartments, 

racial nr ,P?^®*tced caste, class, national, 
racial, or religious prejudices, he can regard the 

whole world as his motherland and all as feUow- 
beings in the ocean of life. 
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Kanina 

The second virtue that sublimes man is com¬ 
passion {karu^). It is defined as that which 
makes the hearts of the good quiver when others 
are subject to suffering, or that which dissipates 
the sufferings of others. Its chief characteristic is 
the wish to remove the woes of others. 

The hearts of compassionate persons are even 
softer than flowers. They do not and cannot rest 
satisfied until they relieve the sufferings of others. 
At times they even go to the extent of sacrificing 
their lives so as to alleviate the sufferings of 
others. The story of the Vyaghri Jataka' where 
the Bodhisatta sacrificed his life to save a starving 
tigress and her cubs may be cited as an example. 

It is compassion that compels one to sej^e 
others with altruistic motives. A truly compassio¬ 
nate person lives not for himself but for others. 
He seeks opportunities to serve others expecting 
nothing in return, not even gratitude. 

Who needs compassion? 

Many amidst us deserve our compassion. The 
poor and the needy the sick and the helpless, 
the lonely and the destitute, the ignorant and the 
vicious, the impure and the undisciplined are 
some that demand the compassion of kind-hearted, 
noble-minded men and women, to whatever 
religion or to whatever race they belong. 


1. See p.550. 
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Some countries are materially rich but spiri- 
^ally poor, while some others are spiritually rich 
but nmterially poor. Both these pathetic condi¬ 
tions have to be taken into consideration by the 
materially rich and the spiritually rich. 


is the paramount duty of the wealthy to come 
laov ^ the poor, who unfortunately 

necessaries of life. Surely those 
the nSn® “abundance can give to the poor and 
themselves without inconveniencing 


taSl?hf« student removed the door cur¬ 
ing his ^ poor person tell- 

the cold\ii^th^°^^®^ door does not feel 

hearted^atmn?® certainly do. Such a kind- 
commendabk ^ young men and women is highly 

tries have^^o^*.^ some wealthy count- 

lanthropic bodies^to various phi- 

ries, especiallv .tender-developed count- 

tablished in aU u been es- 

students to evwv no«:i^Ki t^^men and- 
poor and the needv J^sistance to the 

form their dfcn P'' 

m their own humble w$‘‘‘*HZe?fot“S" 

tutroiM'a??ner<trl°^” ^!i" ‘=*>«ri‘al'le insti- 
tutions are needed in under-developed countries. 

The beggar problem has still to be solved in 
some countries where begging has become a 
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profession. Out of compassion for the unfortu¬ 
nate beggars this problem has to be solved satis¬ 
factorily by the resp^tive Governments as the 
existence of beggars is an insult to any self-res¬ 
pecting nation. 

As the materially rich should have compassion 
on the materially poor and try to elevate them, it 
is the duty of the spiritually rich, too, to have 
compassion on the spiritually poor and sublime 
them though they may be materially rich. Wealth 
alone cannot give genuine happiness. Peace of 
mind can be gained not by material treasures but 
by spiritual treasyres. Many in this world are 
badly in need of substantial spiritual food, which 
is not easily obtained, as the spiritually poor far 
exceed the materially poor numerically, as they 
are found both amongst the rich and the poor. 

Even more than poverty sickness prev^s 
throughout the world. Many are physically sick, 
some are mentally sick. Science provides effect¬ 
ive medicine for the former but not for the latter, 
who very often languish in mental hospitals. 

There are causes for these two kinds of diseases. 
Compassionate men and women must try to 
remove the causes if they wish to produce an 
effective cure. 

Effective measures have been employed by va¬ 
rious nations to prevent and cure diseases not 
only of mankind but also of animals. 
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Tl^ Buddha set a noble example by attending 
the sick Himself and exhorting His disciples 
with the memorable words: 

J^He who ministers unto the sick ministers unto 


wartf doctors render free services to- 

md thefr suffering. Some ex- 

to the Door energy in ministering 

P r patients even at the risk of their lives. 

a WeS'^'\o^ become 

that the Lor a*-® ^^^^ded so 

developed^coun^S by them. In under- 

f ”^e^al fSd^s poor suffer through lack 
tor miles with m-Afi • to be carried 

Jospital or difIS? ^*toonvemence to the nearest 
Sometimes th^ iK .5^% for medical treatment, 
suffer most. Hosnitn/^^^^^^' t*regnant mothers 
etc. S? *?!f?^.^}®P«”saries, maternity 
Village areas. sential needs in backward 

Tli0 

passion of weahhv^A ^®®titute deserve the corn- 
servants and worLJ? o women. Sometimes 
yU clothed paid, well fed, 

dltreated. JusS^i?2I5 than not they are 

are neglected an?!.- to them. They 

dy to plead for th^^ Peerless as there is nobo- 
cruelty « ?i- .parmg cases of inhuman 

cases. Manv ^ I^hhcity m some exceptional 
unfortu^te ^ t*ch cases are not known. These 

ormnate ones have no other alternative but 
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to suffer meekly even as Mother Earth suffers 
everything in silence. When the grief is un- 
bearabk, they commit suicide in utter desperation. 

The vicious, the wicked, and the ignorant 
deserve compassion even more than those Ayho 
suffer physically as they are mentally and spiri¬ 
tually sick. They should not be condemned and 
despised but sympathised with for their faihngs 
and defects. Though a mother has equal con^as- 
sion towards all her children still she may have 
more compassion towards a sick child. Even so, 
greater compassion should be exercised towards 
the spiritually sick as their sickness ruins their 
character. 

The Buddha, for.instance, had great compassion 
towards the courtesan Ambapali, and towards 
Angulimala the murderer. Both of them later 
became His converts and underwent a complete 
reformation in character. 

We must understand that greatness is latent in 
all however wicked they may be. Perhaps one 
appropriate word at the right moment may change 
the whole outlook of a person. 

The Emperor Asoka perpetrated many crimes, 
so much so that he was stigmatized Asoka the 
Wicked. Later the words from a young novice-— 
“Diligence is the path to the deathless”—produced 
such a great change in him that he became Asoka 
the Righteous (£>/iar/nasoka). 
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advice is to shun the company 
Tiwt does not mean that the good 
them ^sociate with them so as to reform 
riom Hjff t*^®se who suffer from conta- 

St^d^n rtf®' compassionate physicians, 
they miffht T® ^ them. Otherwise 

die^piri^]Jj®i> the same way the wicked may 

passionate towlrfs®°them® tolerant and com- 


the ignorant^nrf ^ search of the poor, 

^^uous came ^^ous, but the good and the 
Like - Buddha. 

should (compas- 

^s all suffering extended without limit 
_,TOnng and helnlesfi fifkintfyo 


sion) 


tpw^dsallsuffSHn„?®.,^*J®?^®<l without limit 
animals and ^ferWe beings, including 
deny the • t. ®88®* 

on account of pnyileges of mankind 

and cruel. To feaS colour, or race is inhuman 
^ng or causbff thl t)f animals by 

^mpassion. '¥1 ^^kiUed is not human 

rathtessly destroy above and 

JJ^ren IS the worst fonS^ women and 

man has ever pe^JItrmSf. deluded 

liited the most pr^Sus world has sacri- 

alter of brute force Whfth*^ earth—life—at the 
fletJ? Whither has compassion 

and women “®“ 

the face of the S ®™*“y 


muditA-appreciative joy 


63S 


Buddhist compassion, it should be noted, does 
not consist in mere shedding of tears and the like, 
for the indirect enemy of compassion is passionate 
grief {domanassd). 

Compassion embraces all sorrow-stricken beings, 
while loving-kindness embraces all living beings, 
happy or sorrowful. 

Mudita 

The third sublime virtue is mudita. It is not 
niere sympathy but sympathetic or appreciative 
joy which tends to destroy jealousy, its direct 
enemy. 

One devastating force that endangers our whole 
constitution is jealousy. Very often some cannot 
bear to see or hear the successful achievements 
of others. They rejoice over their failures but 
cannot tolerate their successes. Instead of praising 
and congratulating the successful, they try to 
ruin, condemn and vilify them. In one way mu¬ 
dita is concerned more with oneself than with 
others as it tends to eradicate jealousy which rums 
oneself. On the other hand it aids others as well 
since one who practises mudita will not try to 
hinder the progress and welfare of others. 

It is quite easy to rejoice over the success of 
one’s near and dear ones, but rather difficult 
to do so over the success of one’s adversaries. 
Yes, the majority not only find it difficult but 
also do not and cannot rejoice. They seek 
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possible obstacle so 
Stent »<*™fsaries. They even go to the 

the good Vrthl’vtooS"®’ “*““”***"* 

<3MSwas'sS>t*’°41f vf^’ P**"®* 't'®® crucified, 

ed ®«d.. dlTuded •'’® 

^'be oraci'if'R 

than the practicp^ karund is easier 

personal effort nr»ri which demands great 

«ort and strong will-power. 

I?o the We<!t»»r« 

^nty of the Easte!S^^°"^ rqoice over the pros- 
Pfpsperity of the S Eastern over the 

^oice over the welf?^^®*^' nation 

anoth^^® happy over^^t^ another nation? Is 
whicil^^ race? Dq growing prosperity of 

forthe cultiW* sect, 

the spiritual morals, rejoice 

One ,• ^^'Other sect? 

^ne religion • • 

globe is^^^n pother religion, one 

tutinn *®stitutidn k another part of the 

bucinec ^^siness another insti- 

bminess firm, one fLjf^. Jealous of another 

family, unsuccessful o?n;k*® of another 

ful pupils, sometimes^ewn^ jealous of success- 

jealous of another brnttiet-^*'^ brother or sister is 

^•■“er or sister. 

This is the very rea«nn u 
groups should practise individuals and 
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The chief characteristic of mudita is happy 
acquiescence in others’ prosperity and succ^s 
{anumodana). Laughter and the like are not 
characteristics of mudita as exhilaration {panas j 
is regarded as its indirect enemy. 

Mudita embraces all prosperous 
the congratulatory attitude of a person, it te 
to eliminate any dislike (arati) towards a succe 
person. 


Upekkha 

The fourth sublime state is the most 
and the most essential. It is 
mity. The etymological meaning of tne 
upekkha is ‘discerning rightly,’ ‘viewing justly 
‘looking impartially,’ that is, without attachm 
or aversion, without favour or disfavour. 


Equanimity is necessary especially for layme® 
who have to live in an ill-balanced world am 
fluctuating circumstances. 


Slights and insults are the common lot of in - 
kind. The world is so constituted that me 
good and the virtuous are often subject to ^“1“ 
criticism and attack. It is heroic to maintain 
balanced mind in such circumstances. 


Loss and gain, fame and infamy, praise 
blame, pain and happiness are eight woriaiy 
conditions^ that affect all humanity. Most people 


1. See pp. 536, 537, 605, 606. 

2. See Chapter 43. 
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are perturbed when afF(v»to,i u 
unfavourable states favourable or 

praised, and depressed elated when one is 
He is wise, says the ^^^ed and reviled, 

^cissitudes of life stanlio amidst such 

finn rock, exercising ^ 

, The Buddha’s e«n,T 

lu>gs an exceUent “s world- 

There was no 

severew®erito^«acher in the world 
the Bu^h? i f ’ attacked, insulted 
praised, honoured and aone so highly 

Oace When W. ^*'® Baddha."^ 

^ anoutcaaby^tauSI?®* o*’al®s. He was 
tCit it"‘*Med the“lSf«J*“®M brahmin. He 
™imili®"* *>irth tw™*,?”** explained to him 
Vert^ “haracter. an outcast but 

oranrmn was con- 

Inviting him u 

® “rtain man 

a feast to entertain 

pa^"oft?‘ SoSthe BudSS. 

thefeas?”* ourselves would partake of 
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“Well, good brother, you have invited me to 
your house for alms. You have entertained ine 
with a torrent of abuse. I do not accept it. 
Please take it back,” calmly replied the Buddha. 

The offender’s character was completely trans¬ 
formed. 

“Retaliate not. Be silent as a cracked gong 
when you are abused by others. If you ao so, i 
deem that you have already attained Nibbana 
although you have not realized Nibbana. bucn 
is the advice of the Buddha. 

These are golden words that should be given 
heed to in this ill-disciplined world of today. 

Once a lady of the court induced some drim- 
kards to revile the Buddha so much that 
Ananda, His attendant disciple, implored tn 
Buddha to leave the city and go elsewhere. 
the Buddha was unperturbed. 

Another woman feigned pregnancy and publicly 
accused the Buddha of having placed her m 
that condition. A woman was kmed by His n^s 
and the Buddha was accused of murder, wis 
own cousin and disciple Devadatta made m 
unsuccessful attempt to crush Him to deatn oy 
hurling a rock from a cliff. Some of ovm 
^sciples accused Him of jealousy, partiality, 
favouritism, etc. 


1. See Dhamtnapada v. 124. 
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niany sang the praises of 

His feet and 

evJ^JSnnt 

3, llOTl ^ 

sound, one should not^K^ tremble at every 
soned darts of uncurbL^f perturbed by the poi- 
that does not clina wind 

should not be sis i^^S^^^eshes of a net, one 
tins changing world i^J-^^^husory pleasures of 
soiled by^the mud lotus that is un¬ 

should live u^^c£S”l "^hich it springs, one 
calm, serene and^peiljefuL^^^^ temptations, 
As with th^ fi 

for its*^* ^hect e^mv upekkhd 

in^ereSS'“‘ 

ite”S®f “S'* aversion. An 
desirflKi^*^^*^L® ®^aaniinitv^c^ characteristic. He 
ohiwS?® objects nor*^i/ il '^^hher attracted by 
objects. IS averse to undesirable 

, Srttitudc towarric <-u 

Metta embraces all beino« t 
sufferers, muditd embraces ^oruv^d embraces 
upekkha embraces the good and 
and the unloved, the 



BUDDHA'S EXHORTATION 


641 


He who wishes to be divine in this life itself may daily 
cultivate these four sublime virtues which are dormant in 
all. 

He who wishes to perfect himself and compassionately 
work for the welfare of all beings in the course' of his coundess 
births in Samsara may strenuously develop the ten Perfections 
{Parami) and ultimately become a Samma Sambuddha, 
a Supremely Enlightened One. 

He who wishes to eradicate his passions and put an end to 
suffering by realizing Nibbana at the earliest possible oppor¬ 
tunity may diligently follow the unique Noble Eightfold Path 
which still exists in its pristine purity. 

The Buddha exhorts: 

“Suppose O, monks, this mighty earth were one mass 
of water and a man were to throw down thereon a yoke 
with one hole. Then comes a wind from the east and wafts it 
west, and a wind from the west wafts it east; a north wind 
wafts it south, and a south wind wafts it north. Then once 
at the end of a hundred years a blind turdepush his neck 
through that yoke with one hole whenever he popped up to 
the surface at the end of a hundred years? 

“It is unlikely, lord, that the blind turde would do that. 

“It is just as unlikely, O monks, that one will 8®* birA 
in human form; just as unlikely that a Tathagata Simula 
arise in the world, an Arahant, a Fully Enlightens .One, 
just as unlikely that the Norm {Dhamma) and Discipline 
{Vinaya) proclaimed by a TathSgata should be shown in tne 
world. 

“But now indeed, O monks, this state of 
is won, and a Tathagata has arisen in the world, and tne 
Norm and Discipline proclaimed by the Tathagata is shown 
in the world. 

“Wherefore, O monks, ye must make an effort to realize: 
This is ill, this is the cause of ill, this is Ae^ cessation ol ii, 
this is the way leading to the cessation of ill.”' 


1. Kindred Sayings, v. p. 334. 
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EIGHT WORLDLY CONDITIONS 

Vicissitodesoflife 

(.AtUialokadhamma) 

toSfy absolutely rosy. Nor is it 

the Stem on beautiful and fragrant. But 

rosy; what is thnrau grows is full of thorns. What is rosy is 
not meddle with the rose one will 

account of the tho^^™* disparage the rose on 

T'o 

worid*is*abMl^telv°thrtij^ absolutely rosy; to a pessimist 
w iteither absolutelv ® realist this world 

j^th beautiful roses^and nri!^M thorny. It abounds 

®^ndpoint. ^ ckly thorns as well, from a realistic 



natu/®^^® rote but infatuated by the 

the thorns, he will h * Knowing well the 

ite precaution not to be^^idSf. 

WOTld® to the right and 

isukha) and pain (dukkfu^. ^ (ninda), happi- 

gain and loss 

•ft is quite natural tVbe^compIateS^i!? 
a profit. In itself there is notlung^ronff *2“"'°? a 8®*“ o** 
profits produce someple2S?;whS?/'®*“®®"® ®'‘ 

oe worth living. In this competitive arid chaotic 
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world rarely do people enjoy some kind of happiness whi^ 
Maddens Aeir hearts. Such happiness, though matenal, does 
conduce to health and longevity. 


The proWem arises in case of loss. Profits one can 
smilin^y but not so the losses. More often than not tney 
lead to mental derangement and sometimes to suicide wM 
the losses are imbearable. It is under such adverse ®>t®iun^ 
tances that one should exhibit moral courage and 
balanced mind. All have ups and downs while battling ^ 
life. One should always be prepar^ for the losses in paru- 
cular. Then there will be less disappointment 


When something is stolen naturally one feels Md. ^ 

beconung sad one would not be able to retrieve 
should think that someone had benefited thereby tno g 
unrighteously. May he be well and happy!. 


Or one can console oneself thinking—‘it ® _ 

loss.” One may even adopt a highly philosojphical atu 
“there is nothing to be called Me or Mine.” 

In the time of the Buddha once a noble lady ° 
food to the Venerable Sariputta and some ..hjmd 

serving them she received a note stating ^t 
and Jill her sons who had gone to settle a f**P'^*? the 

laid and kiUed. Without getting up»t, calirfy she Wpv “ 
note in her waist-pouch and served the monks m « 
had happened. A maid, who was carrying a pot oi g^ . 

offer to the monks, inadvertently slipped and brote A p 

ghee. Thinking that the lady would nattily f®« ® ^ 

the loss. Venerable Sariputta consoled her, sajang tw 
breakable things are bound to break. The ** Jf t tjjye 
turbly remarked—“Bhante, what is Ais tninal 
just received a note stating that my husband . without 

killed by some assassins. I placed it in my ^uch wttoui 

losing my balance* I am serving you all despite me 

Such valour on the part of courageous women is highly 
commendable* 
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MSra^^ Evif O* *" *° 

obtain any food Wh#*n xa- ^ One, the Buddha did not 

sarcastically whether He wS Buddha rather 

solemnly explained the or not, the Buddha 

free from Impediments atu^tude of those who are 

live, we who have no do we 

- ^ eve. a, 

ww,a(rainy periodHn <lisciples observed 

Who, howevw, comNetrf! f *‘^,f.‘“''‘*®^®"®f a brahmin, 

“fds of the BuffiSh??*'* ®«®“d to the 

f three months althnnot, \r ^®*^8ha. Throughout a period 
^ obtain food by his Moggallana volunteered 

by was contSitedwitKrr ,55® making 

horse-dealer. fodder of horses offered 

-““ipk. »«<f to 

Cem! • ^"8ha decked wiX !“? "®®ds of the Buddha 

the maid f ® monastery, she garment, 

in the t/» ^®^® custody OnrA tu it and give it to 

ing it f ®fI® and retur^^ hJ^t the maid inadvertenUy left it 
>^&ed thf ‘‘^ ''afe^iL to ^ Venerable Ananda, notic 
the main ®®nastery, Visakhn h* ®*'^®“ Visakha when she 

that v-a ”, touched it On ;« • back in case any 

iM hot""*?*' Atooda had kanrS"'^ '5' understood 
nasten**^®’ ®^® ^®Ported the maftli^ '*i»®/® custody. Return- 

shouWshr j"*^®** Budd^*wW 

rrtcdi ” “"® perform with the ^^.''^^at meritorious act 

forth ^® Buddha advised if selling the 

the beneht of the Saneha A«th^ a monastery 

garment because of its high cost Qhe^h® nobody to buy the 
a monastery and offered it to*the 
tng, she expressed her waU ude to 
you had no. inadvertent^ SrS, 
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got an opportunity to perform this meritorious act. Please 
share the merit.” 

Instead of grieving over the temporary loss and 
ding the maid for her carelessnes, she thanked her for granung 
an opportunity for service. 

The exemplary attitude of cultured VisSkha is a memorable 
lesson to all those who are quickly irritated over the mis¬ 
doings of helpless servants. 

Losses one must try to bear cheerfully with maidy 
Unexpectedly one confronts them, very often in gro p 
and not singly. One must face them wilJi equanMity iw 
kha) and think it is an opportunity to practise that sun 
virtue. 


FAME {yasa) and DEFAME (ayasd) 

Fame and defame are another pair of inevitable 
conditions that confront us in the course of our daily 


Fame we welcome, defame we dislike. Fame 
mind, defame disheartens us. We desire to become 1 ’ 

We long to see our names and pictures appear in tne pa^ • 
We are greatly pleased when our activities, however i 8 
ficant, are given publicity. Sometimes we seek undue p 
city too. 


To see their picture in a magazine some are ^^ ^ 

any amount. To obtain an honour some are 
offer any bribe or give a fat donation to the party m p • 
For the sake of publicity some exhibit their generosity y 
giving alms to one hundred monks and even jnore, out y 
may be totally indifferent to the sufferings of the P?° . ^ 

the needy in the neighbourhood. One may charge and p 
a starving person who, to appease his hunger, were to 
a coconut in his garden, but would not hesitate to prese 
thousand coconuts to get a good name. 
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action with an**!!!? . Most people do even a good 

disinterestedlv ar!^.moUye. Selfless persons who act 
is not very nraisewn^h **lu*^® world. Even if the motive 
congratul^ed on ^“y good are to be 

lin8f^,^t‘S^Swnr”u®n‘*?h ® ^ Most world- 

good? How^y ® f®'"®®- Well, who is 100% 

How many are absolutely^uTulstic?"® 

it will come to'us'ans^*ah/^*^il ''^® worthy of fame, 
flower, laden wUh hoSev^Vh^^n ^ attracted to the 

vite the bee. flower however, does not in- 

^Tru 

when our fame ”®y extremely happy, 

1 ?™®* honour and al^ ^ ''^^®’ Aat we must realize 

vanish in thin air ^®®fl *<> the grave. They 

to the ear. Empty words are they, though pleasing 

We are mndoubtedl”^^ Palatable either to the ear 
PierSe our aa^ Perturbed when unkind de- 
when the so-cafled reorti*' ^^® mind is still 

Normllyittat ^ ‘®tinjust and absolutely false. 

couI<?*m**^ two, ^wtth *mnd^* j magnificent building, 
lifetime k ^ demolished ‘^®''®®tating weapons, it 

li j ® hui d UD a Sometimes it takes vears or a 

'".“S "»In nX’^e thS 
Yes he remark bemnnr**°®^‘i. Nobody is exempt 

Mod^V fl°od* h^oMtidc o ®^'^*i*^*^®*'flamous “but”. 

llSe the^f*’** i® *»*®ehened^J^®-®“‘* *¥*’ .His whole 

live the hfe of a Buddha hn^, “® ^.P'oalled “but”. You may 

cism, attacks and insults. ^ exempt from cri- 

*^^hc ddh 

religious teacher in Hls^^time******** niost maligned 

,h°/Zl if ihey are known. 
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Some antagonists of the Buddha spread a rumour Aat 
a woman used to spend the night in the monastery. Foiled 
in this base attempt, they spread a false rumour amongst the 
populace that the Buddha and His disciples murdered ^t 
\ery woman and hid her corpse in the rubbish-heap of with¬ 
ered flowers within the monastery. When His historic mis¬ 
sion met with success and when many sought ordination under 
Him, His adversaries maligned Him, saying that He was rob¬ 
bing the mothers of their sons,depriving wives of their husbands, 
and that He was obstructing the progress of the nation. 

Failing in all these attempts to ruin His noble character. 
His own cousin and a jealous disciple of His, attempted to 
kill him by hurling a rock from above. 

Being a Buddha, He could not be killed. 

If such be the sad fate of faultless, pure Buddhas, what 
can be the state of ordinary mortals? 

The higher you climb a hill, the more conspicuous you 
become and much sm^Ier in the eyes of others. Your back is 
revealed but your front is hidden. The fault-finding woriu 
exhibits your short-comings and misdoings but ^dM your 
salient virtues. The winnowing fan ejects the husks ou 
retains the grains: the strainer, on the contrary, retains in 
gross remnants but drains out the sweet juice. The culture 
take the subtle and remove the gross; the uncultured retain tne 
gross and reject the subtle. 

When you are misrepresented, deliberately orundeliberately 
unjustly reported, as Epictetus advises, it is wise to tninx 
or say—“O, by his slight acquaintanceship and little know¬ 
ledge of myself I am slighUy criticised. But if I am kno^ 
better, more serious and much greater would be the acc 
sations against me.” 

It is needless to waste time in correcting the false reports 
unless circumstances compel you to necessitate a clanficaflon. 
The enemy is gratified when he sees that you are hurt. That 
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®**®“*<* behave like a blind 
*^a^^e^®person! others, we should behave like 

*^l4reolJ!“® others, we should behave like a dumb 
and rumour^ ^ ^ accusations, reports 

The world is fnii ^p^l 

^move them. But if It is impossible to 

tacles instead of t^n^to^r^ *“ ®P*te of such obs- 

is advisable to ^arl‘nJr tbem,which is impossible, 

Th r.. ^ ^”*1 walk harmlessly. 

Dhamma teaches: 

®e like the°winH^fi,*^®°2*^*®® ®t sounds, 
“leshes of a Hi* "®t cling to the 

®® like a lotus rtf;* • 

»ud from whirS contaminated by the 

'V-d«,To„*1;Sa“r«sT 


®®ing th ™noceros.* 

thiT WMld^* Ifightened b^th^' roai^* fearless. By nature 
deiaS *«ay hear adters. ®ther animals. In 

sffld of uncurSi accusations. 

will i'sten to th#.n, Like a lion, we 

___ _ _ 


should of uncurted accusations, 

will enH*^*if'^®” listen to them ^Pagues. Like a lion, we 
where they began. ^*^® *^® boomerang they 

Dogs bark, caravans peacefullv m 

.. 'y® living m a muddy world m 

that spring therefrom. Withnnt u . are the lotuses 

mud, they adorn the world i iir« i"? oontaminated by the 

lead blameless noble lives unmSSidful??St ^®iI^ouId try to 
thrown at us. of the mud that may be 
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We should expect mud to be thrown at us instead of roses. 
Then there will be no disappointment. 

Though difficult we should try to cultivate non-attachment. 

Alone we come, alone we go. 

Non-attachment is happiness in this world. 

Unmindful of the poisonous darts of uncurbed tongues 
alone we should wander serving others to the best of our 
ability. 

It is rather strange that great men have been slandered, 
vilified, poisoned, crucified, or shot. 

Great Socrates was poisoned. Noble Jesus Christ was 
ruthlessly crucified. Harmless Mahatma Gandhi was shot. 

Well, is it dangerous to be too good? 

Yes, during their lifetime they are criticised, attacked and 
killed. After death they are deified and honoured. 

Great men are indifferent to fame or defame. They are not 
upset when they are criticised or maligned for mey worK 
not for fame or name. They are indifferent whether others 
recognise their services or not. “To work they have the rignt 
but not to the fruit thereof.” 


PRAISE (pasamsa and BLAME (ninda) 

Praise and blame are two more worldly conditions that 
affect mankind. It is natural to be elated when praised an 
to be depressed when blamed. 

Amidst praise and blame, the Buddha says, the wise do not 
exhibit either elation or depression. Like a solid rock that 
is not shaken by the wind they remain unmoved. 
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pleasing to the ears; if unworthy, as 
thev »<?fn flatterj^ though pleasing, it is deceptive. But 

praise goes a long 

One word ^ ^ obtained, 

before one sneak^^ Pfai^ is sufficient to attract an audience 
audience, he^ll outset, a speaker praises the 

audience at the criticises the 

tset, the response will not be satisfactory. 

The 

to be flattered1)^^thpl/*4S?^ flattery nor do they wish 
out any jealousy^ Thp wi. ^® P^'saworthy they praise with- 
Jo^sly but contemp- 

them. compassion with the object of reforming 

well ttoueh^tihlv *^® ^*^<1 small who 

praise. «o«gh they are utterly indifferent to such 

f ^ «I* oSi"™ «««< ll* virtues 

virtM^S ,’"*' Poised SL^udWiS"' “ “'IHonaire. 
werecur^ Nine sterHnl^^!: enumerating hundred 

lookiSa His time a^e stiftes ^^^®? Buddha that 

•• Hb i„ag^ Py His foUoBers. 

JJOK well-merited^JL “*?“• “f meditation to the 


v/er^ NinfacT^J- . » ^'^^merating hv 

lookiS^flfu*" His time a^e stilfhfi''’^^®* of th® Buddha 

devou? %?'" '™®g®- tSv aji? His followers 

tion to '''ell-merited virtnlc**'*®®^ meditation to th 

” to His followers '^‘^“®" "® still a great inspire 

'Vhat about blame? 

The Buddha savs “Tie.. i_ 

They who speak a little are blamed ®'’® I’l®”®**- 

also blamed. In this world there is ^'■® ®"® 

Wiu mere is none who is not blamed.” 

Blame seems to be a universal legacy to mankind. 
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The majority of the people in the world, remarks the 
Buddha, are ill-disciplined. Like an elephant in the battle¬ 
field that endures all arrows shot at him, even so, the Buddha 
says, do I sufier all insults. 

The deluded and the wicked are prone to seek only the 
ugliness in others but not the good and beautiful. 

None, except the Buddha, is hundred percent good. No¬ 
body is hundred percent bad either. There is evil in the 
best of us. There is good in the worst of us. He who 
silences himself like a cracked gong when attacked, insulted 
and abused, he, I say, the Buddha exhorts, is in Ae presence 
of Nibbana although he has not yet attained Nibbana. 

One may work with the best of motives. But the outside 
world very often misconstrues him and will impute motives 
never even dreamt of. 

One may serve and help others to the best of one’s ability 
sometimes by incurring debt or selling one’s articles or pro¬ 
perty to save a friend in trouble. But later, the deluded 
world is so constituted that those very persons whom one hM 
helped will find fault with him, blackmail him, blemish ms 
good character and will rejoice in his downfall. 

In the Jataka stories it is stated that Guttila 
taught everything he knew to his pupil without a closed nst, 
but the ungrateful man he was, he unsuccessfully tried to 
compete with his teacher and ruin him. 

Devadatta, a pupil and cousin of the Buddto who h^ad 
developed psychic powers, not only tried to discredit in 
Buddha but also made an unsuccessful attempt to crus 
Him to death by hurling a rock from above while He w 
pacing up and down below. 

On one occasion the Buddha was invited 
for alms to his house. As He was invited, the Buddha visited 
his house. Instead of entertaining .Him, he poured fortn a 
torrent of abuse with the filthiest of words. 
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*^ 1 © Buddha politely inquired:_ 

“Do visitors come to your house good brahmin?” 
^ “Yes”, he repUed. 

What do you do when they come?” 

Oh, we prepare a sumptuous feast.” 

“If they fail to turn up, please?” 

Why, we gladly partake of it.” 

®hns and entertaln«5°°'^ brahmin, you have invited me for 
d me with abuse. I accept nothing. 
Please take it back,” 

brahmin rave^Him *^*^^*fpolitely gave back what 
will be met Buddha exhorts. 

With force. Bombs will K? ’^®“8eance. Force will be met 
is through hatreds bombs. “Hatreds do 

noble utterance of the Buddha** cease.” 

*Pbcrc Was n/\ i* • 

®o highly praised and so 
‘"“^histhefateofglSi men “^® **'® 

In a public as<s«.«,ui 

®nligned BudrJh^^'wr Cinca feigning 

nocen^ endured ^ smiling faci thi 

"ocence was proved " and the Buddha’s in- 

dha^nd^'w'^*®®' No^-^ddhists^^^**^*”® ^ woman assisted 
ArSnda ^Jsciples to sX^ criticised the Bud- 

appealed to the Buddha ? ®j^tent that the Venerable 

‘eave for another village. 

—“Well \hen'^il\d .yj’*agers also abuse us?” 

—“Then Ananda tiie'^w^'i t® another village.” 

for us. Be patient * Th P*®®® 

«e patient. These abuses will automatically cease.” 
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Magandiya, a lady of the harem, had a grudge against 
the Buddha for speaking ill of her attractive figure when her 
father, through ignorance, wished to give her in marriage 
to the Buddha. She hired drunkards to insult the Buddha 
in public. With perfect equanimity the Buddha endured 
the insults. But Magandiya had to suffer for her misde¬ 
meanour. 

Insults are the common lot of humanity. The more you 
work and the greater you become, the more are you subject 
to insuit and humiliation. 

Jesus Christ was insulted, humiliated and crucified. 

Socrates was insulted by his own wife. Whenever he >wnt 
out to help others his intolerant wife used to scold him. One 
day as she was unwell she failed to perform her unruly task. 
Socrates left home on that day with a sad face. ™s mends 
inquired why he was sad. He replied that his wife did not 
scold him on that day as she was unwell. 

“Well, you ought to be happy for not getting that 
unwelcome scolding,” remarked his friends. 

“Oh no! When she scolds me I get an opportunity to 
practise patience. Today I missed it. That is the reason wny 
I am sad,” answered the philosopher. 

These are memorable lessons for all. 

When insulted we should think that we are being given 
an opportunity to practise patience. Instead oi neing 
offended, we should be grateful to our adversanes. 

• 

HAPPINESS {sukha) and PAIN (dukkha) 

Happiness and pain are the last pair of opposites. They 
are the most powerful factors that affect mankind. 
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happiness and pain 


i« ^ endured with ease is sukha (happiness), what 

cratifif!ntlft** (pain). Ordinary happiness is the 

desired thing gained 

our selfish Hifhappiness. So insatiate are 
is the h^hesf enjoyment of sensual pleasures 

There is no douKt^a happiness to an average person, 
gratification and* happiness in the anticipation, 

highly priced bv material pleasures 

porary. ^ ® sensualist, but they are illusory and tem- 


so,^UiSSe?wo°ulfn«t“^i,^l® ?“® happiness? If 

certain country whiVh"u^ think of committing suicide. In a 
progress about t^ iSoa / ^“‘^**ed the zenith of material 
^ould it be so if suf^fer from mental diseases. Why 

happiness? ™aterial possessions alone can give genuine 

the^a"^®*’’ WumSh^^P^® P’^^duce true happiness? 
eaJth t? the waTsfffl “arched to India, conquering 
conquer. * ® having more pieces of 

Very often the r '^^ar crowns always happy? 

o?&®* who wield power are at 
rative examples. Mahatma Gandhi and Kennedy 

Real happiness ic <• 

in terms of wealth, C^u ’ *® “ot to he defined 

If such worldl honours or conquests. 

wWi^! "'“tlirectedf^J^eyg® forcibly or unjustly obtained, 
i^ L^n* ®°"*'‘*t>fparn aSdL:^^^ ^ith attachLr thejJ 
IS happiness to one may not he ^ Possessors. What 

IS meat and drink to one mav^it.*'**^***”®®* to another. What 

ne may be poison to another. 

The Buddha enumerates four i,* 
layman. They are the bappinws of «*** ^ 

namely, health, wealth; lonSlitS^ Possession iatthi sukhay 
strength, children, etc ® heauty, joy, property. 
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The second source of happiness is derived by the enjojnnent 
of such possessions (bhoga sukha). Ordinary men and women 
wish to enjoy themselves. The Buddha does not advise all to 
renounce their worldly pleasures and retire to solitude. 


The enjoyment of wealth lies not only in using it 
selves but also in giving it for the welfare of others. Wtot we 
eat is only temporary. What we preseive we leave ana go. 
What we give we take with us. We are remembered lor ever 
by the good deeds we have done with our worldly possession . 

Not falling into debt (ananasukha) is another of 

happiness. If we are contented with what we have aM 
we are economical, we need not be in debt to any one. lec ¬ 
tors live in mental agony and are under obligation to tn 
creditors. Though poor, when debt free, you feel relieve 
and are mentally happy. 

Leading a blameless life (anavajjasukhd) is one of the test 
sources of happiness for a layman. A blameless person i 
blessing to himself and to others. He is admired py 
and feels happier, being affected by the peawful vibrations 
others. It should be stated however that it is very, very a - 
cult to get a good name from all. The noble-minded per 
are concerned only with a blameless life and are i™*® 
external approbation. The majority in this world de g 
themselves in enjoying pleasures while some otters 
delight in renouncing them. Non-attachment or the w * 
cending of material pleasures is happiness to the spmi • 
Nibbanic bliss, which is a bliss of relief from suffenng, is 
highest form of happiness. 


Ordinary happiness we welcome, but not its opposite pain, 
which is rather difficult to endure. 

Pain or suffering comes in different guises. 

We suffer when we are subject to old age which is natural. 
With equanimity we have to bear the sufferings of old age. 
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ca^ed^lw^l^c'iL ®S® sufferings 

Srlwe ‘hat death is 

sometimes u^bearawl ^ toothache or headache is 

should*be^aWe\o'^'i^**J** disease, without being worried, we 
ourselvSthiLwna ®^ cost. Well, we must console 

serious diseas^ ® ® escaped from a still more 

Such separati^Mu«!M^^*'^^f^ from our near and dear ones. 

stand that all associatinn*^^^ pain of mind. We should under- 

a good opportunity to separation. Here is 

uuuy to practise equanimity. 

More often tha 

ti,®JlJ“P|casant wh?ch*we'X.f'^t ®°™P®hed to be united with 
pas?; ^®^haps we W® should be able to bear 

the present. We shouiS t ^ effects of our own Kamma, 

means''^ ®*tuation or trv to ^ accommodate ourselves to 
^r other. vercome the obstacle by some 

diseasT?nH had*^o end“J?*nhv“®’i^^® destroyed all 

®se and accidents. ® Physical suffering caused by 

»j»he g 

Devad5a’?hu^-“ ®”®h^P&Sf2ff° headache. His last 
by a SDliS.l^Hf?'"S a rock to k i?ii- ^s a result of 

'vas comneii ^^^cessitated wounded 

withKf®iL‘° '‘tarve. At Sometimes He 

He was com ^“® the disohp?® he contented 

the forpef°™^® ‘c retire to a ?®‘^‘®ace of His own pupils, 
in! Spr ^ ® ‘'°«®h of iSveo ‘hree months In 

AmirfS ®ooI winds, He ground, fac 

Dpaftf*- happiness He i?v perfect equanimity. 

Death IS the greatest swrow we ^ balanced mind. 

urse of our wanderings in *" ‘he 

comes not singly but in numhp^^'^^^-' Sometimes, death 
insanity. ' *" numbers which may eveA cause 
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Patacara lost her near and dear ones—parents, husband, 
brother and two children—and she went mad. The Buddha 
consoled her. 

Kisa Gotami lost her only infant, and she went in search 
of a remedy for her dead son, carrying the corpse. She ap¬ 
proached the Buddha and asked for a remedy. 

“Well, sister, can you bring some mustard seed?” 

“Certainly, Lord!” 

“But, sister, it should be from a house where no one has 
died.” 

Mustard seeds she found, but not a place where death had 
not visited. 

She understood the nature of life. 

When a mother was questioned why she did not weep over 
the tragic death of her only son, she replied; 
came, uninformed he went. As he came, so he went, w y 
should we weep? What avails weeping?” 

As fruits fall from a tree—tender, ripe or old—even so we 
die in our infancy, in the prime of manhood or even in old ag . 

The sun rises in the East only to set in the West. 

Flowers bloom in the morning to fade in the evening. 

Inevitable death, which comes to all without exception, 
we have to face with perfect equanimity. 

“Just as the earth whate’er is thrown 
Upon her, whether sweet or foul. 

Indifferent is to all alike. 

No hatred shows, nor amity. 

So likewise he in good or ill. 

Must even—balanced ever be.” 
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The Buddha says— 

When touched by worldly conditions the mind of 
an Arahant never wavers. 

® sod defame, praise and 

n^^f’ ™PP*o®ss sod pain, let us try to maintain 
a balanced mind. 


CHAPTER 44 

THE PROBLEMS OF LIFE 

ffTio? Whence? Whither? Why? What? are some 
important porblems that affect all humanity. 

Who is man? is our first question. 

Let us proceed with what is self-evident and perceptible 
to all. 

Man possesses a body which is seen either by our senses or 
by means of apparatus. This material body consists of forces 
and qualities which are in a state of constant flux. 

Scientists find it difficult to define what matter is. Certain 
philosophers define “matter as that in which proceed tne 
changes called motion and motion as those changes which 
proceed in matter.”' 

The Pali term for matter is Rupa. It is explained as that 
which changes or disintegrates. That which manifests itseii 
is also another explanation. 

According to Buddhism there are four fundamental material 
elements. They are Pathavi, Apo, Tejo, and Vayo.- 

Pathavi means the element of extension, the substramm 
of matter. Without it objects cannot occupy space. i ne 
qualities of hardness and softness which are purely relative 
are two conditions of this element. This element of extension 
is present in earth, water, fire and air. For instance, the water 
above is supported by water below. It is this element or 
extension in conjunction with the element of motion 
that produces the upward pressure. Heat or cold is the lejo 
element, while fluidity is the Apo element. 

Apo is the element of cohesion. Unlike Pathavi it is intan¬ 
gible. It is this element which enables the scattered atoms oi 

matter to cohere and thus gives us the idea of body. 


1. Ouspensky —Tertium Organum p. 8. 
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R ** element of heat. Cold is also a form of Tejo. 
Both heat and cold are included in Tejo because they possess 
the power of maturing bodies, or, in other words, the vitalizing 
energy. Preservation and decay are due to this element. 

is the element of motion. The movements are caused 
seneraLr Motion is regarded as the force or the 

realm cnr^ Both motion and heat in the material 

in the menta°”*^ respectively to consciousness and Kamma 

buT^one forces are inseparable and interrelated, 

cohesion in extension preponderates in earth; 

*“ water; heat, in fire: and ».v 


water; heat, in fire; and motion, in air. 

tantly chSfge*not forras and qualities which cons- 

cutive moments tbe same even for two conse- 

only for 17 ®“ddhism matter endures 

' ‘‘•ought-moments.' 

from W®s man inherits 

inch across ^ minute cell 30 millionth 

grows to a liviiiff months this 

the“nu at outset »2 greater 

physical foundation of man*”^ chemico-physical cell is 

moment of conce^h^*™ ** determined at the 

if *^°***^*®* ”*achbe% of man^ important factor 

1 P some learned writers tn mind. As such 

's a Mind-Bodv Mind 

emerges from matter and S fr^*^*®??®*** «Jeclare that life 
««ve us a satisfactory wolaSn ‘hey do not 

ment of the mind '^dh regard to the develop- 


1 . 

2 . 


During the time occupied by a flash nf i:«u» • u-n* 
?.v of Iho-ghl-momente Ly ifuL”"* 

Sir Charles Sherrington— Liya's Unfolding, p.' 32. 
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Unlike the material body immaterial mind is invisible, but 
it could be sensed directly. An old couplet runs:— 

“What is mind? No matter. 

What is matter? Never mind.” 

We are aware of our thoughts and feelings and so forth by 
direct sensation, and we infer their existence in others by 
analogy. 

There are several Pali terms for mind. Mana, CUta, 
Vima^ are the most noteworthy of them. Compare the 
Pali root man, to think, with the English word man and the 
Pali word Manussa which means he who has a developed 
consciousness. 

In Buddhism no distinction is made between mind and 
consciousness. Both are used as synonymous terms. Mind 
may be defined as simply the awareness of an object since 
there is no agent or a soul that directs all activities. It con¬ 
sists of fleeting mental states which constantly arise and perish 
with lightning rapidity. “With birth for its source and death 
for its mouth it persistently flows on like a river reviving froni 
the tributary streams of sense constant accretions to its 
flood.” Each momentary consciousness of this ever-changing 
life-stream, on passing away, transmits its whole energy, all 
the indelibly recorded impressions, to its successor. Every 
fresh consciousness therefore consists of the potentialities 
of its predecessors and something more. As all impressions 
are indelibly recorded in this ever-changing palimpsest-like 
mind, and as all potentialities are transmitted from life to 
life, irrespective of temporary physical disintegrations, re¬ 
miniscence of past births or past incidents becomes a possi¬ 
bility. If memory depends solely on brain cells, it becomes 
an impossibility. 

Like electricity mind is both a constructive and destructive 
powerful force. It is like a double-edged weapon that can 
equally be used either for good or evil. One single thought 
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that arises in this invisible mind can even save or destroy the 
w't such thought can either populate or depopulate 
a whole country. It is mind that creates one’s heaven. It is 
mind that creates one’s hell. 


writes:—“Concerning the latent energy con- 
phenomena of consciousness, i.e. in thoughts, 
discover that its potentiality is even 
riSiL From personal expe- 

fSlSs *»'story, we know that ideas, 

quantities of themselves, can liberate enormous 

An idea can infinite series of phenomena, 

and deepen ev^iHni®®”*“”®® milleniuras and only grow 

ever fre^enercv ”®^ series of phenomena, liberating 

act when even^ii^v thoughts continue to live and 

has been converted created them 

of ancient religions fu® ‘'emes of the founders 

works of antiauitv’ immortal poetical 

words are rene^tw^, heroes, leaders, and prophets. Their 
and commented upon°"^°^^*^^^^® studied 

**T T A 

a poet contains enormous 

«U. Mutely" 

Mind 

they. ®®'‘s» »*nd is chief, and mind-made are 


the very momen?of*Sn5pfim?'^toSfth^ Buddhism, arises at 
sciousness is therefore present matter. Con- 

technically known ".s'S5,ifcj“l„“'?; 


J. Ouspensky — Ter Hum Organum p. 125. 
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relinking consciousness {Patisandhi vinnoffa), is conditioned 
by past kamma of the person concerned. The subtle mentol, 
intellectual, and moral differences that exist amongst mankind 
are due to this Kamma conditioned consciousness, the second 
factor of man. 

To complete the trio that constitutes man there is a third 
factor, the phenomenon of life that vitalizes both mind and 
matter. Due to the presence of life reproduction becomes 
possible. Life manifests itself both in physical and mental 
phenomena. In PSli the two forms of life are termed Natna 
jivitindriya and Rupajivitindriya —^psychic and physical life. 

Matter, mind, and life are therefore the three distinct 
factors that constitute man. With their combination a power¬ 
ful force known as man with inconceivable possibilities 
comes into being. He becomes his own cr^tor and des¬ 
troyer. In him are found a rubbish-heap of evil and a store¬ 
house ofvirtue. In him are found the worm, the brute, the man, 
the superman, the deva, the Brahma. Both criminal tendencies 
and saintly characteristics are dormant in him. He may 
either be a blessing or a curse to himself and others. In fact 
man is a world by himself. 

Whence? is our second question. 

How did man originate? 

Either there must be a beginning for man or there cannot 
be a beginning. Those who belong to the first school postulate 
a. first cause, whether as a cosmic force or as an Almi^ty 
Being. Those who belong to the second school deny a firet 
cause for, in common experience, the cause ever becomes the 
effect and the effect becomes the cause. In a circle of cauM 
and effect a first cause is inconceivable. A^rding to the 
former life has had a beginning; while according to the latter 
it is beginningless. In the opinion of some the conception of 
a first cause is as ridiculous as a round triangle. 
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According to the scientific standpoint, man is the direct 
product of the sperm and ovum cells provided by his parents. 
Scientists w^e asserting *Omne vivtim ex vivo* —^all life from 
lie, maintain, that mind and life evolved from the lifeless. 

A***® scientific standpoint, man is absolutely 
SS a' precedes life. With regard to the 

we^leac ♦ * of life, or ‘colloid’ (whichever 

we please to call it), scientists plead ignorance. 

Buddhism man is born from the matrix of 
material layerAc merely provide man with a 

moment of LnV«A.^-* Precedes being. At the 

consciousness r ** *^“^ma that conditions the initial 

mental phenomeS P®** *^‘'^** t*>at produces 

extant physical uhennm^^ phenomenon of life in an already 
tutes man. the trio that consti- 

8 With the conception of beings the Buddha states:— 

there a germ of 

is period and till ®°’?® ^^Sether, but it is 

and fitr®®®"*’ then no 1™ heing-to.beborn’(gunrf/iaWfl) 
‘hi»inr®^®°™e together Planted. If mother 

mg-to-be-bom’ is Tint* the mother’s period, but the 

moth mother and fether r ®8ain no germ of life 

mothers period, and the ‘hihfJf°^?®L°8ether, and it is the 
then, by the combination of th®'*°’!if’^°tii’ is also present, 
there planted.” f these three, a germ of life is 

ready to be h that^Mrt ^ suitable being 

only in this Dartir . womb. This term is used 

for a permilient soul. “it*®t not be mistaken 
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For a being to be born here a being must die somewhere. 
The birth of a being corresponds to the death of a being in 
a past life; Just as, in conventional terms, the ns\t\£ o'! 

sun in one place means the setting of the sun in another 
place. 

The Buddha states — “a first beginning o/‘ 
obstructed by ignorance and fettered by craving, 
and fare on, is not to be percieved.” 

This life-stream flows ad infinitum as long as it is fed with 
the muddy waters of ignorance and craving. When these two 
are completely cut off, then only does the life-stream cease to 
flow; rebirth ends as in the case of Buddhas and Arahants. 

An ultimate beginning of this life-stream cannot be 
determined, as a stage cannot be perceived when this life 
force was not fraught with ignorance and craving. 

The Buddha has here referred merely to the beginning of 
the life-stream of living beings. It is left to scientists to specu¬ 
late on the origin and the evolution of the universe. 

Whither? is our third question. 

Where goes man? 

According to ancient materialism which, in Pali and 
Saihskrit, is known as Lokdyatay man is annihilated after 
death, leaving behind him any force generated by him. 
‘Man is composed of four elements. When man dies the earthy 
element returns and relapses into the earth; the watery ele¬ 
ment returns into the water; the fiery element returns into 
the fire; the airy element returns into the air, the senses pass 
into space. Wise and fools alike, when the body dissolves, 
are cut off, perish, do not exist any longer. There is no other 
world. Death is the end of all. This present world alone is 
real. The so-called eternal heaven and hell are the inventions 
of imposters.”! 


1. Sri Radhakrishna —Indian Philosophy Vol. 1. p. 278. 
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Materialists believe only in what is cognizable by the 
such matter alone is real. The ultimate principles 
are the four elements—earth, water, fire and air. The self- 
TOnscious life mysteriously springs forth from them, just as 
makes its appearance when Aladdin rubs his lamp, 
ihe brain secretes thought just as liver secretes bile. 


the belief in the other world, 

feminism states, “is a sign of mendaciousness, 

lemmism, weakness, cowardice and dishonesty.” 

preSrrt^ts°onW P^^t for man. The 



leaving ^ije^^ Scho^nlmeur says, “regards himself as 
again become nothing. « tl>at he will 

ae was, and then a eternity has passed before 

he will never cease to Ha** eternity had begun, through which 
he, IS a monstrous thought.” 

do not stote tl^n^I!^™ '"'ho believe in a past and 
do they say that ““dilated after death. Nor 

J? ®?.®“dless series of plst after death. They believe 

^e-stream of maif flo&f opinion 

^Ued by the force of Kamm^^ infinitum as long as it is pro- 
the essence of man ® actions. In due course 

Reality (ParamStma) from^wh^k’^u^'*®®'^^®^ Ultimate 

j irom which his soul emanated. 

Buddhism believe*^ in 

basis it argues the past Md*fuS?i‘ ***® P"‘®seat as the 
IS the outward mamfestatioi^of ini?* If ® 

even so man is merelv thA ja'^isible electnc energy 
visible energy known i 1®^ f“ “.I 

the light may be extineuisff ^ break, and 



WHY IS MAN ? 




the Kammic force remains undisturbed by the disintegration of 
the physical body, and the passing away of the present con¬ 
sciousness leads to the arising of a fresh one in another birth. 
Here the electric current is like the Kammic force, and the 
bulb may be compared to the egg-cell provided by the parents. 

Past Kamma conditions the present birth; and present 
Kamma, in combination with past Kamma, conditions the 
future. The present is the offspring of the past, and becomes 
in turn the parent of the future. 

Death is therefore not the complete annihilation of mp, 
for though that particular life span ended, the force which 
hitherto actuated it is not destroyed. 

After death the life-flux of man continues ad infinitum 
as long as it is fed with the waters of ignorance and craving. 
In conventional terms man need not necessarily be born 
as a man because humans are not the only living beings. 
Moreover, earth, an almost insignificant speck in the universe, 
is not the only place in which he will seek rebirth. He may 
be born in other habitable planes as well.' 

If man wishes to put and end to this repeated series of 
births, he can do so as the Buddha and Arahants have done 
by realizing NibbSna, the complete cessation of all forms 
of craving. 

Where does man go? He can go wherever he wills or likes 
if he is fit for it. If, with no particular wish, he leaves his 
path to be prepared by the course of events, he will go to the 
place or state he fully deserves in accordance with his Kamma. 

Why"! is our last question. 

Why is man? Is there a purpose in life? 

This is rather a controversial question. 

What is the materialistic standpoint? 

1. “There are about 1,000,000 planetary systems in the 
Milky Way in which life may exist.” 

See Fred Hoyle, The Nature of the Universe pp. 87-89. 
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Scientists answer:— 

Has life purpose! What, or where, or when? 

Out of space came universe, came Sun, 

Came Earth, came Life, came Man, and more must come. 
But as to Purpose: whose or whence? Why, None" 

and confine themselves purely to sense-data 

they hold a welfare ignoring all spiritual values, 

In their ooinion opposite to that of moralists, 

be a puroose purposer—whence there cannot 

dhists^as well do category belong Bud- 

wen. do not believe m a creative purposer. 

thecuckoS*2frs<rwelP’‘^“*Ti.*^^ P^cocIk, or who makes 
cf the materialist*! ‘ ♦♦ 1?** **** chief arguments 

order of things. ^ attnbute everything to the natural 


ueiusion and enjoyment writes—“Virtue is a 

Religioi ifa foniii® « the end 

^ere was a distrust of aberration, a mental disease, 
mpassionate. The th«»ft good, high, pure, and 

need^to^ the gross selfish- 

to control pa^n the loud will. There is no 

tegacy to men.»> instinct, since they are nature’s 

Sarvadarsana Sansralia says:- 

S'jirSaii.™ 

When once^Sffram^ 

How shall I, /eSr„ 


j. Jndmn Philosophy Vol. I., p. 201. 
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“While life remains let a man live happily, let him feed 
on ghee even though he runs in debt.” 

Now let us turn towards science to get a solution to the 
question “why.” 

It should be noted that “^ience is a study of things, a 
study of what is and that religion is a study of ideals, a study 
of what should be.” 

Sir J. Arthur Thompson maintains that science is incom¬ 
plete because it cannot answer the question why. 

Dealing with cosmic Purpose, Bertrpd Russell states 
three kinds of views—theistic, pantheistic, and emergent 
“The first”, he writes, “holds that God created the world 
and decreed the laws of nature because he foresaw that in 
time some good would be evolved. In this view purpose 
exists consciously in the mind of the Creator, who remains 
external to His creation. 

“In the‘pantheistic’ form, God is not external to the uniwrse, 
but is merely the universe considered as a whole. There 
cannot therefore be an act of creation, but there is a kind o 
creative force in the universe, which causes it to 
according to a plan which this creative force may be said 
have had in mind throughout the process. 

“In the ‘emergent’ form the purpose is more 
an earlier stage, nothing in the universe foresees a later stage, 
but a kind of blind impulsion leads to those changes whicn 
bring more developed forms into existence, so ttat, m some 
rather obscure sense, the end is implicit in the beginning. 

We offer no comments. These are merely the views of 
different religionists and great thinkers. 

Whether there is a cosmic purpose or not a question 
as to the usefulness of the tapeworm, snakes, 
and so forth, and for the existence of rabies. How does one 
account for the problem of evil? Are earthquakes, floods 
pestilences, and wars designed? 


1. Bertrand Russell, Religion and Science, p. 191. 
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about Cosmic Purpose, Russell 
man*^ Case, this glorification of 

-anhnaiit tigers? They destroy fewer 

beautiful thnn™^*^ *^®y much more 

Coroorate How about ants? They manage the 

a ^"y Fascist. Would not 

our human better than 

believer? i? CO?™?. injustice and war? The 

telligence but make much of our supposed in- 

graS1;™'S|L^' ?“ -'»“»* it- If i w-tte 

I should not Aink miUions of years to experiment in, 

of all mreffom to boast of as the final result 

What is the purpose of life according to different religions? 

with s/ahma^’^o? the purpose of life is “to be one 

from which his soul emln*ated *" Divine Essence 



-- uav 

Very doubtful, indeed! 

Now, how does BuH/ih- 

Buddhism denies ti, question “why?” 

^ ^‘tdhist standpoint ther?*^** ^ Creator. As such from 

o?^'r. ?°‘‘.‘*oes BuddlUsm H ® fore-ordained pur- 

of h;?f**®®buation which contro??^*® fat^ism, determinism, 
of his free actions. In suc???*'^® ® ® future independent 

lule farce aad life bS4S,‘S •»«>■«» “ “feo- 

To a large t purely mechanistic. 

being influenced by JU^ own^d^t?® ™ l''® or less mechanistic, 
and so fortL But to a certain"®*l ophnnging, environment 

extent man can exercise his 


1. Bertrand Russell, Religion and Science, p. 221. 
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freewill. A person, for instance, falling from a cliff will be 
attracted to the ground just as an inanimate stone would. In 
this case he cannot use his freewill although he has a nwd 
unlike the stone. If he were to climb a cliflf, he could certainly 
use his freewill and act as he likes. A stone, on the contrary, 
is not free to do so of its own accord. Man has the ^wer to 
choose between right and wrong, good and bad. Man can 
either be hostile or friendly to himself and others, it aii 
depends on his miiid and its development. 

Although there is no specific purpose in man s existence, 
yet man is free to have some purpose in life. 


What, therefore, is the purpose of life? 

Ouspensky writes:—^“Some say that 
is in service, in the surrender of self, in 
sacrifice of everything, even life itself. Others . . 

the meaning of life is in the delight of it,^ that 

‘the expectation of the final horror of death. - 

the meaning of life is in perfection, and fves. 

better future beyond the grave, or m future life u *0 

Others say that the meaning of life is in the app 
non-existence; still others, that the meaning of li 
perfection of the race, in the organization of hf 
while there are those who deny the possibility of even attempi 
ing to know its meaning.” 

Criticising all these views the learned writer says*“ ^® 
fault of ail these explanations consists m the fact tn 
all attempt to discover the meaning of life outsid > 

either in the nature of humanity, or in some Py® - 
existence beyond the grave, or again in *^® in 

Ego throughout many successive 

something outside of the present life of man. , within 
of thus speculating about it, men wodd s‘®Pjy ! meaning 
themselves, then they would see that in reality , , »*i 

of life is not after all so obscure. It consists in knowieoge. 


1. Tertium Organum, p. 192. 
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« Supreme 

onefeanv^f^Til^'®”**^’'?"^’ ““derstanding of oneself as 

mental culture***aiI2*^ achieved through sublime conduct, 

sShtjjs rd sr 

Pas^oif^*^ loving-kindness, com- 

Of sSJice to Shir? which prompt man to be 

and absolute wiSom. embraces absolute purity 


APPENDIX 


MANGALA SUTTA' 


BLESSINGS 

Thtis have I heard :— 

On one occasion the Exalted One was dwelling at the 
monastery of Anathapindika', in Jeta’s Grove*, near Savatthi,* 

Now when the night was far spent, a certain deity, whose 
surpassing splendour illuminated the entire Jeta Grove, came 
to the presense of the Exalted One and, drawing near, res¬ 
pectfully saluted Him and stood at one side. Standing thus, 
he addressed the Exalted One in verse^:— 

1. Many deities and men, yearning after good, have 
pondered on blessings. Pray, tell me the Highest 
Blessing.^ 

2. Not to associate with fools, to associate with the wise, 
and to honour those who are worthy of honour—this 
is the highest Blessing. 

3. To reside in a suitable locality,* to have done meri¬ 
torious actions in the past, and to set oneself in the 
right course*—this is the Highest Blessing. 

4. Vast-learning®, perfect handicraft*, a highly trained 
discipline,*® and pleasant speech—^this is the Highest 
Blessing. 

5. The support of father and mother, the cherishing of 
wife and children, and peaceful occupations—this 
is the Highest Blessing. 

6. Liberality, righteous conduct, the helping of relatives, 
and blameless actions—this is the Highest Blessing. 

7. To cease and abstain from evil" , forbearanre with 
respect to intoxicants, and steadfastness in virtue 
this is the Highest Blessing. 

8. Reverence'*, humility, contentment, gratitade and 
opportune hearing of the Dhamma'*—this- is the 
Highest Blessing. 
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9. Patience, obedience, sight of the Samanas ** and reli- 
|‘®“s^J'scussions at due season—this is the Highest 

aSd'thS* riiu life, perception of the Noble Truths, 
messing. Nibbana-this is the Highest 

worWW°*contino flutter by contact with 

Secure^— thi«! > Sorrowless, Stainless, and 

re — this IS the Highest Blessing. 


12 . 


invincfble ^in^eveiwwa*^*’^* t^se'^ everywhere 

Highest Blessings^''^^^™°'^'°®*'^l**’‘*^—are the 

j „ ®“ Mangala Sutta 

appears ilTfte®This Sutta 

coiWersToi’?" ”helpless” or ‘‘Feeder 
lonS ?“J® ®“ddhism hrh^L'^^u After his 

.ec .ha. .ha Buddha apa„. .h. g.ea.„ 

a detailAH 

Kindred Sayings, Pa'rt°“p! S"''"®'®" of Suda..a see 

3. Ide„.lra ■“'*''"«MTex.,vol.iii.p.I79. 

^ »^.h mod„„ Sah...Maheh 

a' b|S°" “ '•'0^“^blte hIu’^ 'H'loslias 

Blessing (Mangala). Peonle nnf * ''^hat constituted 

a«”a auspicious sights**!? th ‘li'^erse views, 

as a woman with child little bov« ”, morning (such 

co„s,deeed a Manga,a^ 
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“FiilJ”, “Luck”, etc., and yet another, favourable experiences 
such as the odour of fragrant flowers, the touching of the 
earth, etc. 


jMen were so divided in their opinions that it resulted in 
the formation of three groups; and this partizanship ulti¬ 
mately extended, so the story goes, even as far as the Deva 
world. The Devas who would not rest satisfied until the 
controversial point was finally settled, appealed to the 
rior wisdom of their acknowledged 
creet as he was, ordered a certain Deva to approach the 
and obtain His trustworthy opinion. It was this j^rticu 
Deva that drew near the presence of the Exalted One an 
addressed Him in verse. 


5. According to the commentary Mangala means t a 
which is conducive to happiness and prosperity. Etymologis s 
derive the term from three syllables “Afu/i” (woeful sta e). 
“gu” (going) and “/u” (cut) and it is explained as tnat 
which obstructs the way to states of misery. 

6. I.e., any place where Bhikkhus, Bhikkhunis, Upasakas 
and UpSsikas continually reside, where pious people are 

on the performance of the ten meritorious dee s, an w 
the Dhamma exists as a living principle. (Corny.) 


7. I.e., setting one’s immorality in morality, faithlessness 

in faith, and selfishness in generosity. (Corny.) 


8. Bahussutta^ literally, means “Much-hearing This 
term conveys the same idea as connoted by the wor eru i 
tion” in English. In the ancient days one’s edui^tion was 
judged by what one had memorised from oral teac e 

“much hearing” refers to the knowledge of the Dhamma. 


9. The commentary mentions that handicrafts are of^ 
kinds, namely—the harmless crafts of householders, such as 
those of jewellers, goldsmiths, etc., and the crafts of homele 
ones, such as stitching of robes etc. 
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The coirm^^a thought, word and deed, 

discipline of discipline—the 

ten immoral j abstinence from the 

is ei ther the non homeless one, which 

enumerated in kinds of offences, 

divisions of Sfla (moSuSo!^*’ observance of the four 

> total abstinence and not merely temperance. 
(Corny.) ’ ®“ddha. Disciples, teachers, parents, elders, etc. 

(Corny.) *“®taoce. when one is obsessed with evil thoughts. 

15 ^xh** *^*”’''* passions. 

*»oaourandSnou?praf^an^^ gain and loss, 

®om £ "fte^mtn^orthe 

•“St, hSln *" sorrow. F/rSJSftis Arahant Asoka is 
of sense dl’ •^”‘1 ignorance Khema from the stains of 

(^rtSrinT? &min^ r‘h® b°“<ls 

•• “ad Ignorance (^vSS) ® ^^hava\ false views 

(Cop'- 'be obove-«„o„.«, 

RhW David-s -BoHau- .. 

« Some Saying, »"« 
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DOWNFALL 


Thus have I heard :— 

On one occasion the Exalted One was dwelling at the 
monastery of Anathapiirt(/ika, in Jeta’s Grove, near Sivatthi. 

Now when the night was far spent a certain deity whose 
surpassing splendour illuminated the whole Jeta Grove, 
came to the presence of the Exalted One, and, drawing near, 
respectfully saluted Him and stood at one side. Standing 
thus, he addressed the Exalted One in verse:— 

1. Having come to interrogate the Exalted One, we ask 
thee, O Gotama, about the falling man. Pray, tell 
us the cause of one’s downfall. 

2. Easily known is the progressive one, easily known is 
the declining one. A lover of the Dhanama is the pro¬ 
gressive one. A hater of the Dhamma is the declining 
one. 

3. This then we learn is the first cause of one’s downfall. 
Pray, O Exalted One, tell us the second cause of one s 
downfall. 

4. The vicious are dear to him, in the virtuous he finds 
nothing pleasing,) he favours the creeds of the vicious- 
this is the cause of one’s downfall. 

5. This then we learn is the second cause of one’s 
downfall. Pray, O Exalted One, tell us the third 
cause of one’s downfall. 

1. After hearing the Mangala Sutta which deals with things 
that tends to one’s happiness and prosperity, the Devas 
were desirous of hearing from the Buddha Himself things 
that tend to one’s downfall. Accordingly the Devas 
came to the Buddha and asked these questions. 


678 


parabhava sutta 


8 . 


9. 


6. The man who is drowsy, fond of society, not indus¬ 
trious, indolent, and who manifests anger—this is 
the cEUsc of one’s downfall. 

7. This then we learn is the third cause of one’s downfall. 

9 us the fourth cause of 

one’s downfall. 

rich, does not support his aged 
this IS the cause of one’s downfell. 

JsAl^ Jh® fourth cause of one’s down- 

one's dow„ftl®“'“^ “ '"o ««>• onnse of 

Setic or Svothm a.Brahmana or an 

one’s down^ll u*®ndicant—this is the cause of 

Pray, cause of one’s downfall, 

downfall. sixth cause of one’s 

12 . 

of on^’T dowSfSr^ delicacies-this i7the cau7e 


foodl^bm alone gold and 

of one’s downfall ^ delicacies—this is the cause 

Pray, o Exalted”cai^ of one’s downfall, 
one s downfall. ’ seventh cause of 

despiSrhh‘’own"kSsmeJ.il^^^ or clan 

downfall. ^ is the cause of 

r^t ' P™y:',^'ITai?ed or r^, of °"o'» «own- 

of one’s downfall. eighth cause 

The man who is a debauch^^f. = ai 
and who squanders what^i^r a gambler, 

the cause of one’s downfir" Possesses-this is 


14. 


15. 


16 . 


and 

one’s 
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17. This then we learn is the eighth cause of one’s down¬ 
fall. Pray, O Exalted One, tell us the ninth cause of 
one’s downfall. 

18. Not contented with one’s own wives if one is seen 
amongst courtesans and the wives of others—this 
is the cause of one’s do\vnfa11. 

19. This then we learn is the ninth cause of one’s downfall. 
Pray, O Exalted One, tell us the tenth cause of one’s 
downfall. 

20. The man who, past his youth, brings a very young 
wife and sleeps not for jealousy of her—this is the 
cause of one’s downfall. 

21. This then we learn is the tenth cause of one’s downfall. 
Pray, O Exalted One, tell us the eleventh cause of 
one’s downfall. 

22. He who places in authority an intemperate spend¬ 
thrift woman, or a man of similar nature—this is the 
cause of one’s downfall. 

23. This then we learn is the eleventh cause of one s 
downfall. Pray O Exalted One. tell us the twelfth 
cause of one’s downfall. 

24. He who, of slender means, but vast ambition, of 
warrior birth, aspires to sovereignty—this is the 
cause of one’s downfall. 

25. Knowing well these causes of downfall in the world, 
the Noble Sage, endowed with insight shares a happy 
realm. 
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OUTCAST 

Thus have I heard: _ 

te^ of I?* One was staying at the monas- 

upon the Exait^*ir? •^®ta’s Grove, near Savatthi. There- 
noon, took HJc One, having garbed Himself in the fore- 
owl and robe, and entered Savatthi for alms. 

SharadvaJa *a ’ i!”' house of the brahmin Aggika 

Then the Exalted n * burning and an offering was prepared, 
m Savatthi aonroaMf’^^^I."® alms from house to house 
^haradvaja. The house of the brahmia Aggika 

« a distance, slid seeing the Exalted One coming 

O Wretched monk* ® shaveling! Stay there, 

monk. Stay there, O miserable butcast!' 

thil?^®^ you\lSw 0^1 ^xalted One addressed him as 

that make an 

Venerata^* 's, or the*th[nes*tliat**”’u’* ^ know who 

me II ?i® Gotama be si find I outcast. Will the 

S knVw° -rutSlI- - 

Very go^ ! Bear it well in mind; I shall speak. 

The F I ’ responded. 

, spoke as folW. 

tractive,’ perverted*il*^^ews*^^“‘^|[°H®’ de- 

him as an outcast. deceitful—know 

l>orn*OTt»^ce-born''fai°whom'3I* 

for living 
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3. Whosoever destroys and besieges villages and ham¬ 
lets, and is known as an oppressor—know him as an 
outcast. 

4. Whether in the village or in the forest whosoever 
appropriates by theft what belongs to others, or what 
is not given—know him as an outcast. 

5. Whosoever, having really taken a debt, flees, when 
pressed, saying—“There is no debt to you,”—know 
him as an outcast. 

6. Whosoever, desiring some trifle, kills a man going 
along on the road, and pillages something—know him 
as an outcast. 

7. Who, for his own sake, or for the sake of others, or 
for the sake of wealth, utters lies when asked as a 
witness—know such a man as an outcast. 

8. Whosoever by force or with consent is seen trans¬ 
gressing with the wives of relatives or friends—^know 
him as an outcast. 

9. Whosoever, being rich, does not support his aged 
mother and father who have passed their youth—know 
him as an outcast. 

10. Whosoever strikes or, by speech, annoys mother, 
father, brother, sister, or mother-in-law—know him 
as an outcast. 

11. Whosoever, when questioned about what is good, 
counsels what is wrong and teaches in a concealing 
way—know him as an outcast. 

12. Whosoever, having done an evil deed, wishes that 
it may not be known to others, and is concealed in 
actions—know him as an outcast. 

13. Whosoever, having gone to another’s house, and 
partaken of choice food, does not honour him in 
return, when he comes—know him as an outcast. 
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14. 

15. 

16. 

17. 

18. 

19. 

20 . 


21 . 

22 . 

23. 

24. 


Whoever, deceives by falsehood, a Brahmanas or 
asTOMc or any other mendicant—know him as an 
outcast. 

V^osoever, by speech annoys a Brahmana or ascetic, 

Wnn» ®^®al-time has come, and does not give (alms) 
Know him as an outcast. 

world, shrouded in ignorance, pre- 
as an ^Jtcast."°*’ expecting something—know him 

debased'hv Wmself and despises others, and is 

eoased by his pride—know him as an outcast. 

selfeh?^'d^hfifi"'^°>[‘“®’ I ^''^“eious, of base desires, 

acUon)-know himISTn'outSsl. 

be he a^reclu^or Vh * *il**j?^ “ ® disciple of His— 
cast. e or a householder—know him as an out- 

®n Araham ls*a°^ Arahant, claims to be 
*be lowest outcast whole universe*—he is 

called outcast™ ^ described to you are indeed 
Not® by birth 

n Brahmana. Bv^Hm^*' .outcast,? not by birth is one 
one a Brahmana. outcast, by deeds is 

son of an outcast known 'I *’‘^lion: — ^There was the 

This Mata . "®"^^‘^"8a*a‘‘dog.cooker”.'2 

obtain. Many difficult to 

ler unto him. •brahmins came to minis- 

highway**, he^soared'^\he*^B passionless 

carded sensLSes 

fro™ h.i„* W 
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25. There are brahmins born in the family of preceptors,'^ 
kinsmen of (Veda) hymns. They too are frequency 
seen addicted to evil deeds. 

26. In this life itself they are despised, in the next they 
get a woeful state. Birth does not preclude them 
either from a woeful state or from condemnation. 

27. By birth one is not an outcast, by birth one is not 
a Brahmana. By deeds is one an outcast, by deeds 
is one a Brahmana. 

When this was spoken the brahmin Aggika Bharadvaja 
addressed the Exalted one as follows:— 

Excellent, O Venerable Gotama, Excellent! It is as if, O 
Venerable Gotama, a man were to set upright that which 
was overturned or were to reveal that which was hidden, 
or were to point out the way to one who has gone astray, 
or were to hold a lamp amidst the darkness, so that whoever 
has eyes may see, even so has the Doctrine been expounded 
in various ways by the Venerable Gotama. 

And I seek refuge in the Venerable Gotama, the Doctrine, 
and the Order of Disciples. May the Venerable Gotama 
receive me as a follower who has taken refuge from this very 
day to life’s end. 


Notes on Vasala Sutta 

I. “The contrast in the braiimin’s abusive terms here, and 
respectful address when he next speaks merits a word of 
explanation. The commentary states that the Buddha, that 
morning, looking over the world with divine power, saw 
that this brahmin was ripe for taking Refuges and Precepte. 
So the Teacher set out specially to encounter him. The brw- 
min who has just made his Brahma-Puja, turned to look for 
a sign of fortune. His eyes fell on a “shaveling ” and a 
“Samana”, both unlucky signs according to brahmin supers¬ 
tition. His dismay and anger found vent in words of abuse. 
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anH the Buddha’s quiet words in a kindly voice, 

the compassion in the Master’s expression, 

his rrrui!??*” Hshamed, and his subsequent words reflect 
his repentance.” (Kassapa Thero). 

ci<^s ^ht inflamed at the seemingly inauspi* 

The Buddha^ Sh«®“****!? discourteously to Him. 

and calmlj Withoureithir^H^*'^ retaliate, replied iurteously 
alting Himself that ^disparaging the brahmin or ex- 

ill-will, etc. is in thi gives vent to anger, harbours 

l^oso/a—althouBh **^® outcast— 

By His reply the ^ bom on the head of Brahma. 

Buddha Was reallv a was compelled to infer that the 

was an outcast ®“”*hna whilst he—a so-called brahmin, 

lit., erasing^he^^^ ^of “d*yP®®*^i*y”» 

excepting 

over^**^’’Yeggs’. The seconH 

stylL th^® d^aster’s humS^?^? *^® ®S8® 

themselves the “twice-bom^”*^*°* here, for brahmins 

B \ passions. (Kilesa) 

*! ■•®-. the whole* uniler£.%Co'i?^ 

our kinds of conditi^s enumerated thirty- 

2"^ wh”*il"®®®»^e tiJSSl* with*? ^ ®‘® ’ ***® second, 

DlHflOA^*L ®^*h, with defraudintt^**^^*® ®”’*die fourth, with 
fife’ *®'^®“th. wij fZ t^® sixth, with 

Sr ♦ conduct; the ninth Sth /? ®^’ *‘^® ®i8i»tdi with per- 

.he .hir,«„.h. wrr^’s?u&fr^“?-=“”5i5; 
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deception; the fifteenth, with annoying religious persons; 
the sixteenth, with fraud; the seventeenth, with seIf*exaItation 
and condemnation of others; the eighteenth, with seven 
conditions such as annoying etc; the nineteenth, with reproach¬ 
ing the Buddha and His disciples; the twentieth, with false 
claim to Saintship. Judging not by birth but by deeds, Aese 
thirty four kinds of persons are called outcasts by the Ariyas. 

8. This verse was uttered by the Buddha to eradicate 
the erroneous view to which the brahmin was clinging. 

9. According to the commentary —Vasala is one who rains 
(vassantci) impure deeds, and a Brahmana is one who wards 
off (Jbahento) ) impurity by pure deeds. 

In this translation the term “Brahmana” is applied to 
an Arahant, whilst “brahmin” is used to denote a person 
of that particular caste. 

10. Comp. 

“Birth makes Brahmin, nor non-Brahmin makes; 
’Tis life and doing that mould the Brahmana true. 
Their lives mould farmers, tradesmen, merchants, 
serfs; . , • » 

Their lives mould robbers, soldiers, chaplains kings. 

(Vaset^a Sum) 

11. The Buddha was alluding to a past birth of His, when, 
as an outcast, he led an exceptionally virtuous life, comman¬ 
ding the respect of all, and was born in the Brahma realm. 
See Matanga Jataka—No. 497. 

12. Cai}4ola —outcast-signifies his low cast; Sopaka, 
which means one who cooks corpses of dogs for self-consump- 
tion, indicates his degrading livelihood; and Matanga was the 
name by which he was known. (Corny.) 

13. That is the Noble Eightfold Path which is capable of 
conveying one to the Brahma realm. 

14. Being the path followed by, great personages such as 
Buddha etc. 

15. After the dissolution of the body. 

16. Those who are engaged in the learning of the Veda. 
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5. 


assembled, whether ter- 

over mav ©very being be happy! More¬ 

over may they attentively listen to my word/l 


4. 


lov^to'the^“** beings; show your 
in^ to “5®- <'“y mi night, bring offer- 

herefore guard them zealously. 

world °beyond^^or*^%l^T* either here or in the 
heavens^ vet ’th/rm • Precious jeweP in the 

Accomplished One. '* comparable with the 

»y"thk't”m^Iheri'b^tapPSf 

realised that Cessa- 
By^tbis troth may th?rt !i happS,“ 
^&“s''“?Si2^trSo!!’' Sapreme, is 

Vcrily.’tnXBDh^m*^ ®®n«SZ. “'®®™P'“"”‘ 

b. Th'orr"' 

““Ste'fow^B’ praised by the virtuous; 
disciples of the wJ worthy of offer- 

gven yield abundant fruh™ ^ne-to these gifts 

by tbh truth may there 2'hlJSsV'”'- 

in the Dis^StSn bir oSma mSSm (T "*P™“«'"i)' 
they hate attained to that whiih 'Kf 


RATANA SUTTA 


687 


and, plunging into the Deathless, they enjoy the 
Peace obtained without price. 

Verily, in the Sangha is this predous jewel. 

By this truth may there be ^ppiness! 

8. Just as a firm post’ sunk in the earth, cannot be shaken 
by the four winds; even so do I declare him to be a 
righteous person who thoroughly perceives the Noble 
Truths. 

Verily, in the Sangha is this precious jewel. 

By this truth may there be happiness! 

9. Those who comprehend clearly the Noble Truths, 
well taught by Him of wisdom deep, do not, however 
exceeding heedless they may be, undergo an eighth 
birth.'® 

Verily, in the Sangha is this precious jewel. 

By this truth may there be happiness! 

10. For him with the acquisition of Insight", three con¬ 
ditions'^ come to nought, namely—illusion,'’ doubt'^ 
and indulgence in (wrong) rites and ceremonies, 
should there be any. 

From the four states of misery,'® he is absolutely freed, 
and is incapable of committing the six heinous 
crimes.'* 

Verily, in the Sangha is this precious jewel. 

By this truth may there be happiness! 

11. Whatever evil deed he does, whether by deed, word 
or thought, he is incapable of hiding it: for it h^h 
been said that such an act is impossible for one who 
has seen the Path. 

Verily, in the Sangha is this precious jewel. 

By this truth may there be.happiness! 

12. Like unto, the woodland groves'^ with blossomed 
tree-tops'® in the first heat of the summer season,” hath 
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Ae Sublime Doctrine, that leads to Nibb§na, been 
tought for the Highest Good. 

is this precious jewel-. 

By this truth may there be happiness! 

has expounded 

By"iaMs*tniA precious jewel, 

y mis truth may there be happiness! 

their'^i^ds'we^nnt*’ !t becoming there is not, 

desires grow^^oSSL-th^*^^®^-*® ^ future birth, their 
lai^. 2 i those wise ones go out even as 

^Icstial, ''whether terrestrial or 

hy gods and human^*^?>lP Buddha, honoured, 
humans. May there be happiness! 

* heincs 

^testial, salute the terrestrial or 

hy gods and humans ^hamma, honoured 

17 «, ‘here be happiness! 

*'• We beincs Ha 

^lesti^, saIute*^\he*AMnm^’i-u^^j^her terrestrial or 
y gods and humans lE?** ’*h®d Sangha, honoured 
uumans. May there be happiness.^ 

Notes on Ratana Sutta 

. "f^c oonunentarv ffiv»e 

ongin of this important description of the 

Perous Sy*Sf V?s§!i®i^*‘op“ pros- 

famine, evil spirits, and pesStenw^ 

first, causing several deaths *^^*^*^® visited them 

by the nauseating smell emanaMnI fromK^ying'^r^ 
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evil spirits were attracted to the place. Finally there broke 
out a pestilence resulting in many more deaths. 

Faced with these dangers, driven to the limits of endurance 
they were in utter despair, not knowing what they should 
do to avert a final catastrophe. It was at this critical moment 
that they suddenly conceived the idea of inviting the Buddha, 
who was then temporarily residing at Rajagaha, to visit the 
panic-stricken city of theirs. 

Two Licchavi Nobles, accompanied by a powerful retinue, 
immediately set out for Rajagaha. When the object of their 
embassy had been explained, the Buddha, divining the grwt 
benefits they would derive by His visit, accepted their in¬ 
vitation. Surrounded by a large company of Bhikkhus, 
including the Venerable Ananda Thera, the Buddha left 
Rajagaha, and crossing the river Ganges, arrived at the city 
of Vesali. 

No sooner the Buddha reached Vesali a torrential 
downpour occurred—the rain descending in such volume 
that all the putrefying corpses were swept away JJ® 
polluted air was completely purified. Thereupon the Buddha 
expounded this Ratana Sutta to the Venerable Ananda and 
instructed him to tour through the city with the Licch^i 
Nobles, reciting the Sutta as a mark of protection for the 
inhabitants. Accordingly the Venerable Ananda paraded 
the streets, reciting this Sutta, and, at the same tim^spnnk- 
ling sacred water from the Buddha’s own bowl. The com¬ 
mentator mentions that on the immediate utterance of the 
words —yam kind —by the Thera, all the evil 
in terror from the city. The pestilence also subsided, ine 
Thera, after touring the city and protecting J"® 

the foregoing manner, returned to the Public Hall where me 
Buddha and His disciples had assembled awaiting his arrival. 

On this occasion the Buddha expounded the Ratana Sutta 
again to the whole assembly. 
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^ The conmentary mentions that people draw pictures 
• (deities) or carve their figures on wood, and hang¬ 

ing them on trees and shrines, make offerings in their name. 

3. Ratana means a precious jewel. Here the term Ra- 
Buddha, Dhamma, and the Sangha. 
svliaili Etymologists Ratana is composed of the three 

anrt »!f ^ means to attract, to, to cross 

tivelv muU/i*©*' Dhamma and Sangha are collec- 

the minHe ^®y possess virtues that attract 

ocean of ^cause they act as a means to cross the 

Nibbina those 

®ot. l>ecause all passions are completely rooted 

^ *rh 

jiecause tenned Anantarika Samadhi 

intervening stage. follows immediately without any 

00 FniiWiii?i^^Jurt*^t,^® attained the Sotdpatti Path 
Fruit (v) he attained the Sakadagami Path 

aSd (vii) he the (Anagdmi Path 

or cWef, By IndakMa k Sakte, the king of the Devas 
as that of Sakkha’s or the^^ef ^ 

which are erected^e?ther ^ndakhllas are firm posts 

or outside the citv as a embellishment 

are made of bricks o? P*‘®tection. Usually they 

Half of the post is emheddAd^-® octangular shapes. 

Pbor. as 



RATANA SUTTA 


691 


“Indra’s post; the post, stake or column oflndra, at or 
before the city gate; also a large slab of stone let into the 
ground at the entrance of a house.” P.T.S. Diet. 

10. One who has attained the first sta^ of Sainthood. 
(Sotdpatti) is born at the most onTy seven times. 

11. That is the first glimpse of Nibbana. 

12. The first three of the ten Samyojanas (Fetters). 

13. Sakkdyadiithi —the belief that arises when a body 
exists, i.e. the conception of a permanent soul or self. This 
is one of the three Mahhands or notions that arise wi^ re^ 
pect to the body. The other two are craving (Tanhd) and 
pride (Mdnd). (Corny.) Buddhist Psychology^ p. 257. 

14. Doubt with regard to (i) Buddha, (ii) Dhamma, 
(iii) Sangha, (iv) Discipline, (v) a past, _(vi) a future, 

past and future, (viii) Patiicca Samuppdda, the Law oi 
pendent Origination. See Buddhist Psychology, p- ^ 

15. Namely—the woeful states {niraya)^ the animal 
kingdom, the Peta realm, and the Asura realm. 

16. Abhithdndni; (i) matricide, (ii) parricide, 
murder of Arahants, (iv) the shedding of Buddha’s blood, 
(v) causing schism in the Sangha, and (vi) permanent per¬ 
nicious false beliefs (Niyata Micchd Diiihi). 

17. Vanappagumbe. Commentary explains this cc^pound 
as Vane pagumbo, thicket or bush in the forest. Here e 
locative is used in the sense of the nominative. 

18. Here too the locative is used in the sense of the nomi 
native. 

19. The forests and groves look glorious with blossomed 
tree tops in the first month of the summer season. Likewise 
the Dhamma expounded appears glorious with its manifold 
teachings. 
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20. An Arahant is not born again on account of his past 
^tions. The acts he performs during his lifetime are termed 
ineffwtive {Kiriya) since they are freed from all taints of 
craving. 


Pointing to a lamp which was kept burning in honour 

<*e‘ties of the city, and which, at that very 
moment, got extinguished. 


Buddha concluded His sermon conferring 
«S1i;8'‘oter Vesai Sakka 

tea.e orthe Budd^ 

Sutta Buddha expounded this 

uecessively for seven days in Vesali. 
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LOVING-KINDNESS 

1. He who is skilled in his good and who wishes to attain 
that state of Calm^ should act (thus): 

He should be efficient, upright, yea, perfectly upright^ 
obedient, gentle and humble. 

2. Contented, easily supportable, with few duties, of 
light livelihood, controlled in senses, discreet, not 
impudent, not be greedily attached to families. 

3. He should not commit any slight wrong such that 
other wise men might censure him. 

May all beings be happy and secure! May their 
hearts be wholesome! 

4. Whatsoever living beings there be:—feeble or strong, 
long, stout or medium, short, small or large, seen or 
unseen, those dwelling far or near, those who are 
bom and those who are to be born—may all beings, 
without exception, be happy minded! 

5. Let none deceive another nor despise any person 
whatsoever in any place. In anger or ill-will let him 
not wish any harm to another. 

6. Just as a mother would protect her only child at the 
risk of her own life, even so let him cultivate a boundless 
heart towards all beings. 

7. Let his thoughts of boundless love pervade the whole 

world—above, below and across—without any 

obstruction, without any hatred, without any enmity. 

8. Whether he stands, walks, sits, or lies down, as long as 
he is awake, he should develop this mindfulness. This 
they say, is the Highest Conduct'* here. 

9. Not falling into Error^, virtuous, and endowed with 
insight^, he discards attachment to sense-desires. Of 
a truth, he does not come again for conception in 
a womb. 
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Notes on Metta Sntta 

{yassana) season was drawing near, 
sweral Bmkl^us received instructions from the Buddha 
about meditation and went in search of a suitable place. In 
^^®^®rings they came to a secluded spot 

decided to stay there and meditate 
to gam their Dehverance. 

unwlcJSrnrei.nr^®'’® resented their 

night thev wanted to drive them away. At 

in their attempt meditations and succeeded 

amidst ^h^TOneen/al^Qi!* concentrate their minds 

andHinfof 

taught Sutta and advised 

6 lo me very spot and act accordingly. 

whole atmospher^ with ^®*^® Pervading the 

mstead of obstructing their thoughts of love, and 

them every possible Iwlp. ^ ®P‘*^tual progress, they gave 

Ar^tshiJ® period itself all the Bhikkhus gained 

This d* 

^f“^®®t of meditatiom '^I^the protection and as 

oiM*”** '^‘^es that should be practiLd^K discourse are 

w® ®'''®*^®re, and in the latter oart^til*^desires 
Metta or goodwill is explained^in detai practising 

English equivalen^to "his term ^mSime ° • ^ graceful 

benevolence” which is exactly'whS iSSS ? hy 

too flaccid a word to convey the rapuTre^f ’ 

See “The Blessing.” p. j4Buddhist Metta. 
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2. I.e., NibMna. 

3. Uju and Siiju. The first term refers to uprightness in 
word and deed, the second term refers to upri^tness in 
mind. (Corny.) 

4. Brahma- Vihara. 

5. Here error means self-illusion (SakkayadiiM). 

6. I.e., the first glimpse of Nibbana. 

7. When one attains the stage of AnigSmi one is bom 
in the Pure Abodes iSuddhavasa), and is not bora in the 
human realm. 
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introduction 

‘^“Wa is a very important discourse as it 
mai^y deals with different subjects of contemplation to de¬ 
velop Concentration (,Sawa/Ao) and Insight (Vipassana). 

Patth^a nr^i Satipa^tana is composed of sati and 
fawiema or sati and upatthana. 

tAona^meaiM^Ltewfl!^**^^*’ awareness, attentiveness. Pat- 
application. shment, foundations, bases, subjects. 

Mindfulness’‘The Foundations of 
me Chief Objects of Mindfulness.’ 

arouSg^l^'lppHSiion” ^ ^a//-f-«pattAa«a, 

T^e Application of means 

fulness.’ Mindfulness’ or ‘The Arousing of Mind- 

^ahon of Mindfuln^s? Objects for the Appli- 

(mupassana) to objects of contemplation 

temperaments of individuals. 

^ne first is thp r* 

brauS^5‘gS rid^of th/® r«gards the body (kaya- 
tion MAhi^ ^®®**^hleness (subl^- ®**??®®eeption of so-called 
doh,ri«®® ?“® «nders£d?M"">*. contempla- 

no ‘T’ ° action fw ** but just 

T . ''"on- One reahses that there is 

initiation and exhala^ion^r^jlAi^*'* concentration on 

pointedness of the mind ‘be one- 

(Jhanas) and ultimately to' ecstacies 
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The invisible mind, the most important factor in this 
complex machinery of man, is not easily controllable. It 
wanders Wther and thither. To focus one’s mind on a par¬ 
ticular object even for a few seconds is as difficult as to place 
a mustard seed on the tip of a needle. Though difficult it is 
possible to gain one-pointedness of the mind by constant 
practice ^cause it is a common mental state latent in all. 
When this one-pointedness is present in an immoral cons¬ 
ciousness {akusala citta) it is evil. When it is present in a 
moral consciousness (kusala citta) it is good. This one-point- 
edness can be developed into a Jhana factor. The same 
one-pointedness can be elevated into a Factor of Enlighten¬ 
ment {bojjhangd) and to a factor of the Noble Eight-fold 
^th {magganga). This is the reason why Buddhism .states 
teat ^eatness or goodness is innate in all. Within us are 
found a rubbish heap of evil and a store-house of virtue”. 

Gaining Jhmas by means of this concentration, one tries 
to attain Arahantship, Emerging from the Jhana state, 
one meditates on the three characteristics—^impermanence 
(anicca), sorrow (dukkha) and no-soul (anatta). After a 
great endeavour, on attaining Arahantship, one lives com¬ 
pletely emancipated from craving (tarih^ and ignorance 
(avijja), clinging to naught in this world. 

The section on bodily postures—sitting, standing, walk¬ 
ing, and lying down—also leads to concentration and self- 
awareness and also to understand that there is no agent but 
causally conditioned movements. 

The section on loathsomeness of the thirty-two bodily 
parts and the four elements that comprise this so-called body 
and the ten corpses—namely, i. bloated (uddhumataka), 
ii. discoloured (vinllaka), iii. festering (yipubbaka), iv. dissected 
(vicchiddakaX v. gnaw^-to-pieces (vikkhdyika), vi. ^ttered 
in-pieces (yikkhittakd), vii. mutilated and scattered-in-picccs 
(hatavikkhittakd), viii. bloody (Johitakd), ix. worm-infested 
{pulavakd) and x. skeleton (althikd) tend to remove selfish 
desires one may entertain towards this evanescent body. 
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second contemplation with regard to feelings (ye 
oonSnupassana) of any Idnd—^worldly or spiritual—that may 
in on^lf, enables one to get rid of Ae false notion of 
ephemeral happiness (sukhavipallasa). 

able^Hi^f of one’s lifetime one experiences pleasur- 

Henl:^ neutral feeUngs. All are transitory. 

is bUss sunIJ™!! happinesss in them. NibbSna 

upreme. It is a bliss of relief from suffering. 

of regard to different states 

dissipate the experiences, tends to 

notion of permanence (niccavipall^d). 

with lightning^^d?^***^?! perishes every moment 

“ental units%f ^-2: \®i^oges even faster than funda- 
n*oraI or immoral thr»i«i. 4 . moment we experience a 

e^re enumerated in thi«i^/^*^* • types of consciousness 
m this section in pairs. 

The f 

^nupassanS) a dhammas, (dham- 

ntext. Hcfg dharnmno translated in this 

seven Factors Hindrances (ntva- 

Sen ^i®®^®8etes of Attachm ®^8*^*®o™e“t (bojjhanga), the 
WBases(.a/a3,nt^®^«“t six 

““)• H.a« u i, adUiL t.SS. 

tends to get 

(flttobhavavipallasa). unchanging immortal soul 

to one’s temperamem°^d^itivate*h°uim^ according 
hantship or, for practical ^ra- 

To^e.opU.o,*|^r.nTffiradre4r^^^^ 
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To those of lustful temperament the coutemplation on 
the loathsomeness of the body, the composite elements and 
the ten corpses are suitable. No hard and fast rule can be 
laid with regard to the selection of suitable subject for con¬ 
templation. 

Oneself is the best judge. 

A quiet secluded spot is congenial for these contempla¬ 
tions. ^ A forest is extremely congenial but it is not essential 
to retire to a forest. One can contemplate even in one’s 
own room, provided there are no external distractions. 
Solitude is in one’s heart. 

If our minds are not settled, even a quiet forest would 
not be a congenial place. But if our minds are settled, even 
the heart of a busy town may be congenial. The atmosphw 
in which we live acts as an indirect aid to tranquillize 
our minds. 

Early in the morning when the mind is fresh and active, 
or before bedtime, if one is not over-tired, is generally the 
most appropriate time for meditation. But, whatevCT the 
time selected, it is advisable daily to keep to that partic^ar 
hour, for our minds then become conditioned to the practice. 

The meditation posture, too, serves as a powerful aid 
to concentration. 

Easterners generally sit crosslegged, with tiie body erect 
They sit placing the right foot on the left thigh and the left 
foot on the right thigh. This is the full position. If this 
IMsture is difficult as it certainly is to many, the half posi¬ 
tion may be adopted, that is, simply placing tite right foot 
on the left thigh or the left foot on the right thif^. 

When this triangular position is assumed, the whole 
body is well balan<^. 
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The right hand should be placed on the left hand, the 

®®®® is in a perpendicular line 
Ti? toogu® should rest on the upper palate^ 

and clothes neatly adjusted. 
®^®® unnecessary light and 

cyes^*i^n^ftul^ certain advantages in closing the 
Then the mind ®P’^®®®“™®nded as it tends to drowsiness, 
vagrant thouStrariS^ ft! wanders aimlessly, 

unconsdousl^he> erectness, quite 

head Sr ®P®”« sa«va drivels, and the 

through the^tio^f closed eyes looking 

feet ^ ** "°"® “®* thanadistice of fou? 

?°®s^®8ged posture too difficult 

«•««» wgh “»■ 

ProviSrt Sf £°eg“JS‘'giS^ »>“< posture one adopts 

ao^ not be eipecM^,'" S! Ptjotice. Quick results 
*yen one dayt^Sew months and years 

kf ^^nraged. Co nsfan ^”*^^^® result, but one should 
AoWd be combined V»«itial. Effort 

as ffiey truly are. Wisdom^ th^I comprehension of things 
lutely necessary for one’r*Durifi^fft°^ Buddhism, is abso- 
K an asset, but what k .Secular education 

of one self as one really is Xs .right understanding 

no part in BuddhisJJfof 5®****®“! prayers play 

tant mindfulness is as essential ac*K ^nffering. Cons- 
Equipped 

give up temporarily the five Hiudraoces that obstn^ hh 
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spiritual progress. He should try to overcome attachment 
to sense-pleasures. This does not mean that one. must wholly 
give up all material pleasures, but one should not be slaves 
to them. 

An equally powerful destructive force like lust is anger 
or hatred. Both lust and hatred are ravaging fires that con¬ 
sume oneself and others. 

It is true that until one attains Anagtmi, the third stage 
of Sainthood, one is subject to lust and hatred, but one should 
try to overcome them to the best of one’s ability. 

Mental alertness, freedom from useless worry, mental 
equipoise and certainty as to the desired goal are e<jually 
necessary for success in this unparalleled contemplation. 

The ultimate object of these contemplations is coniplete 
deliverance from ignorance (avijja) and <^ving {tanha) by 
attaining Arahantslup. Thereafter he clings to naught in 
this world. 

In concluding this profound discourse the Buddha assures 
the aspirant of definite success in his noble attempt not in 
seven years but even in seven days. 


saupatthana sutta* 


Thus have I heard :— 

The Buddha spoke thus:_ 

for ““ique wayj for the purification of beings, 

attainment of vris^ 

of Nibbdna na Path), and for the realization 

namely, the Four Foundations of Mindfulness. 

What are the four? 

Herein (in this Teaching) a disciple * lives: 

® to the 

(saitoo/an/> comprehending 

PoraSy) i^vS*”***^ (satima), giving up « (tem- 

grief (‘*>- 

<w-ro) “this world (/<,A:e=/Ae five aggregatW; 
(0 contemplating the feelings {vedananupassanct)', 
ntemplatmg the states of mind {cittmupassanS)', 
“plating the dhammas {dhammanupassana). 
* * * . * 

ow does a disciple live contemplating the body? 

MM/ulness an Brea,king iSnSpSna sa„). 

of alrorOT'to'^'Sly phlt*” •t‘'“ *”*• 

body held erect, intent oj “Jj-S-’!!;?* 
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Consciously (sato) he inhales; consciously he exhales. 
Inhaling a long breath, he knows, —‘I am inhaling a long 
breath’. Exhaling a long breath, he knows —am exhaling 
a long breath.’ 

Inhaling a short breath, he knows—^*1 am inhaling a short 
breath’. 

Exhaling a short breath, he knows—‘I am exhaling a short 
breath.’ 

Experiencing the entire (breathing) process (sabbaka- 
yapatisamvedl) ‘I will inhale’, thus he trains himself. 

Experiencing the entire (breathing) process *I will exhale’ 
thus he trains himself. 

Calming the body of respirations (jiassathbhayant kayo^ 
samkharam), ‘I will inhale’—^thus he trains himself. 

Calming the body of respirations, ‘I will pxhale’“thus 
he trains himself. 

Just as a skilful turner or a turner’s apprentice, nwking 
a long turn, knows—‘I am making a long turn’, making a 
short turn, knows—^*1 am making a short turn’; even so a 
disciple inhaling a long breath, knows—^‘I am inhalit^ a long 

breath’, inhaling a short breath, knows—‘I am inhaling a 

short breath’.as above.thus he trains himseii. 

Thus he lives contemplating the body internally or ex¬ 
ternally" or both internally and externally. 

He lives contemplating the rising nature (samuda- 
yadhamma) of the body of respirations, the perishing nature 
(yayadhammas,) the arising and perishing nature of the body 
of respirations. 
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onIv^*w[H^**4**^*l.l** mindfulness—‘there exists 

dom fn extent necessary for the growth of wis- 

he liVS ’ I“‘*®P®"<*ent ^^{anissito) 

nves, clinging to naught in this world. “ 

Thus a disciple lives contemplating the body. 

* 

Section on Bodily Postures 
{Iriyapatha) 



teniaUy^o^Vlth^^^^yting the body i 
many and externally. 

He Hvao _ 


internally or ex- 
mindfiiin of the bodv or both the arising and 

SniS--- t 

• • • ‘ . 

Section on Awareness 

(^^^usampaJannS) 

"•rdt 

stretehing. in using robes and StSSgftiJSS 
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chewing, tasting, in answering a call of nature, in going, 
standing, sitting, sleeping, keeping awake, speaking, and 
keeping silence. 

Thus he lives contemplating the body... .as above.... 
in this world. 

Jje ^ 


Reflection on Loathsomeness'^ 
(Patikkulamanasikara) 


A disciple reflects on this body upwards from the soles 
of his feet and downwards from his crown, enclosed in skin, 
and abounding with diverse kinds of filth. 

In this body are—hair of the head, hair of the body, 
nails, teeth, skin, flesh, sinews, bones, marrow, kidneys, 
heart, liver, diaphragm, spleen, lungs, stomach, intestines, 
mesentery, excrement, bile, phlegm, pus, blood, sweat, a , 
tears, grease, spittle, snot, oil of the joints, and urine. 

Just as if there were a double-mouthed bag, full of dif¬ 
ferent kinds of grain, such as rice, paddy, green-gram, cow- 
pea, sesamum, and husked rice; and a person with sight 
should open it and reflect thus—this is rice, this is paddy, this 
is green-gram, this is cow-pea, this is sesamum, this is husked 
rice. Even so a disciple reflects on the different kinds of 
impurities of the body. 

Thus he lives contemplating the body.. •. as above.... 
clinging to naught in this world. 
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Reflection on Elements'^ 
iDItatumanasikard) 


plac^ “1^" this very body according as it is 

arHn tWs hoHv elements. There 

water-element 7 (-the element of extension), 

element of hean**** ®f cohesion), fire-element (-the 

ementof heat), air-element (-the element of motion.) 

ing sUugSeid^'an^ix^rnd diSd-^ butcher’s apprentice, hav- 
sit at a junction even ^portions, were to 
with regard to’elements ^ contemplates the body 




. .as above.. 


fl» ■*» Wild, .f 

(^(^vasivathikapabba) 


nel-grouid,'^ne body, thrown in the char- 

dead. swollen, blue Sd or three days 

^rception) to his own body thus^ ‘Tra^ ^PPbes (this 

clinging to naight in^thl^wS ’’ody..as above.... 

nel-g!-ound, beinf^voSredTy wow^^^ or ***®lm*^'^' 

or dogs, or jackals, or by various kinds of worms. He then 
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applies (this perception) to his own body thus; “Truly 
this body; too, is of the same nature, such it will become, it 
has not escaped that state/ 

Thus he lives contemplating the body. ...as above 
clinging to naught in this world. 

(3) A disciple would see the body, thrown in the char- 
nel-ground, reduced to a skeleton, held together by sinews, 
with some flesh and blood adhering to it.... 

(4) A disciple would see the body thrown in the char¬ 
nel-ground, reduced to a skeleton, held together by sinews, 
without flesh, besmeared with blood.... 

(5) A disciple would see the body thrown in the char¬ 
nel-ground, reduced to a skeleton, held together with sinews, 
without flesh and blood.... 

(6) A disciple would see the body thrown in the char¬ 
nel-ground, reduced to loose bones scattered in various di¬ 
rections—bones of the hand, bones of the foot, shin bones, 
thigh bones, pelvis, spine and skull. 

(7) A disciple would see the body thrown in the char¬ 
nel-ground, reduced to white bones of shell-like colour.... 

(8) A disciple would see the body thrown in the char¬ 
nel-ground, reduced to a heap of bones, more than a year 
old.... 

(9) A disciple would see the body thrown in the ch^- 
nel-ground, reduced to rotten bones, crumbling to dust He 
then applies (this perception) to his own body thus: Truly, 
this body, too, is of the same nature, such it will become, it 
will not escape that state. 

Thus he lives contemplating the body... .as above.... 
clinging to naught in this world. 
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(2) Contemplation on Feelings 
( Vedananupassana) 




experiencing a pleasant feeling, 

I am experiencing a pleasant feeling’, 

experiencing a painful feeling, under- 
I am expenencing a painful feeling’. 

disciple, when av 

feeling (ia- 

A "'orkHy feeling.' 

painful*or|d|yfee|i„g,„^^^^^ 
... “‘^“””8 » peinft.1 woridly 

^I^ten eaparieneing a neuual worfdly 

A dj 

wwn) feeling uSSdsi “nworldly (nfra. 

"experiencing a p,ea«„.„„,n,„„,^,._^, 

“ ■»*"« »»worIdly feeling, 
f am experiencing a painful unworldly feeling.’ 
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A disciple, when experiencing a neutral unworldly feeling, 
understands— 

‘I experience a neutral unworldly feeling’. 

Thus he lives contemplating the feelings internally or ex¬ 
ternally, or both internally and externally. 

He lives contemplating the arising nature ,of feelings, 
the perishing nature of feelings, the arising and perishing 
nature of feelings. 

Now there arises in him the mindfulness—there exist 
only feelings to the extent necessary ....as above....in 
this world. 

* * :tt ^ ^ 

(3) Contemplation on States of mind 
( Cittanupassana) 


A disciple knows the mind with lust {rdga) as with lust, 
knows the mind without lust as lust-free. He knows the 
mind with hate {dosa) as with hate. He knows the mind with¬ 
out hate as hate-free. He knows the mind with ignorance 
(moha) as with ignorance, the mind without ignorance as 
without ignorance. He knows the shrunken state of mind 
as shrunken {samkhitta^ i.e. associated with sloth and torpor 
the distracted mind as distracted {yikkhitta —associated ''7^^ 
restlessness — uddhaccd). He knows the elevated mind {maha- 
ggatd) as elevated, the non-elevated mind as non-elevated 
{amahaggata — kdmdvacara, sentient). He knows the sur- 
passable mind as surpassable (sauttard) —either kdmava- 
cara or rupdvacara)^ the unsurpassable mind {anuttara) as 
unsurpassable. He knows the concentrated mind ysama-- 
hita) as concentrated, the unconcentrated mind as unconwn- 
trated (asmdhita) He knows the freed mind (vimutta) as 
(temporarily) freed, the non-freed mind as non-freed (avimutta). 

Thus he lives contemplating the states of mind internally 
or externally, or both internally and externally. 
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He lives contemplating the arising nature of the states 
o mind, the perishing nature of the states of mind, the arising 
and perishing nature of the states of mind. 

, arises in him the mindfulness—there exist 

in tiiis world! necessary... .as above.... 


(4) Contemplation on the dhammas^i 

iDhammanupassand) 

(l) The Five Hindrances {Nlvar<m) 

the Fivt dhammas with respect 

knows a disciple 

hn^^?u ^ows well—I haw*’ When sense-desire is not 
he ir arising of the non a*'^° ^®a*®*desire. He knows well 
hjlmowsweufow the abaJHnn-^^ sense-desire comes to be; 

of the knows well howf?i,°^ arisen sense-desire 

^ **** senL^SlJrco^rto 

ange^or“S'”angwIfno\®J?* knowswell-l have 
no anger’. He kn?wl we?l have 

anger comes to be; he knows will h® non-arisen 

Hnsen anger conies to be • he Vn abandoning of the 

«»fu.ic c'oi;: irr ^ 

not present the knows well—‘I have no sloth andtor^'. He 
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knows well how the arising of the non>arisen sloth and tor¬ 
por comes to be; he knows well how the abandoning of Ae 
arisen sloth and torpor comes to be; he knows well how the 
non-arising in the future of the abandoned sloth and torpor 
comes to be. 

When restlessness and brooding (uddhacca ktikkuccd) 
are present he knows well—‘I have restlessness and brooding, 
or when prestlessness and brooding are not presen the knows 
well—‘I have no restlessness and brooding.* He knows well 
how the arising of the non-arisen restlessness and brooding 
comes to be; he knows well how the abandoning of the arisen 
restlessnes and brooding comes to be; he knows well how the 
non-arising in the future of the abandoned restlessness and 
brooding comes to be. 

When indecision (yicikiccha) is present he knows well- 
‘I have indecision’ or when indecision is not present he knows 
well—‘I have no indecision.* He knows well how the arising 
of the non-arisen indecision comes to be; he knows well how 
the abandoning of the arisen indecision comes to be; he knows 
well how the non arising in the future of the abandoned in¬ 
decision comes to be. 

Thus a disciple lives contemplating the dhammas with 
respect to the Five Hindrances. 

# * ♦ 

2. The Five Aggregates of Grasping 


A disciple thinks: ‘Thus is material form [rupa), thus 
is the arising of material form, thus is the perishing of material 
form. Thus is feeling (yedana). thus is the arising of feeing, 
thus is the perishing of feeling. Thus is perception (panna), 
thus is the arising of perception, thus is the perishing of per- 
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Thus are mental states (sankhara), thus is the aris- 
Thu? i states, thus is the perishing of mental states, 

cioiicnft., (v/nnorta), thus is the arising of cons- 

ss, thus IS the perishing of consciousness. 

resn^*'tn * 1 ,^* lives contemplating the dhammas with 
Pect to the Five Aggregates of Grasping.’ 

****** 

(3) The six internal and the six external sense-bases 
(Salayatana) 

fette^Sses“de~^®“?*® material forms and the 

prising of the non knows well how the 

f omng of the the aban- 

the future of the abandn,^^^**® be, how the non-arising 
. Similarly he k 

Odours, the toS^? and sounds, the nose and 
ari^’.tbe mind and^the ment ^ the body and the con- 
anse dependent on boS>?r ^ ®”d the fetters that 

Rising of tte non 

arisrnlfthe arise^Sti^^^^®*’® to be, how the 


( 4 ) 


The Factors of Enlightenment 
(Bojjhcmga) 
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arisen enlightenment factor of mindfulness comes to be and 
how the fulfilment by meditation of the arisen enlightenment 
factor of mindfulness comes to be. 

When the enlightenment factor of '^Investigation of rea¬ 
lity’ {Dhammavicaya) is present he knows well —‘I have the 
enlightenment factor of investigation of reality;’ when it is 
not present he knows well that it is absent; he knows well 
how the arising of the Enlightenment factor of investigation 
of reality comes to be and how the fulfilment by meditation 
of the arisen enlightenment factor of investigation of reality 
comes to be. 

When the enlightenment factor of 'Energy’ {Viriyd) is 
present he knows well—‘I have the enlightenment factor of 
energy,’ or when it is not present, he knows well that it is ab¬ 
sent ; he knows well how the arising of the non-arisen enlighten¬ 
ment factor of energy comes to be and how the fulfilment 
by meditation of the arisen enlightenment factor of energy 
comes to be. 

When the enlightenment factor of 'Joy' (Plti) is present 
he knows well—‘I have the enlightenment factor of joy’ or 
when it is not present he knows well that it is absent; he knows 
well how the raising of the non-arising enlightenment factor 
of joy comes to be, and how the fulfilment by meditation of 
the arisen enlightenment factor of joy come to be. 


When the enlightenment factor of 'Tranquillity’ (Pas- 
saddhi) is present he knows well—‘I have the enlightenment 
factor of tranquillity’ or when it is not present he knows well 
that it is absent; he knows well how the arising of the non- 
arisen enlightenment factor of tranquillity comes to be, and 
how the fulfilment by meditation of the arisen enlightenment 
factor of tranquillity comes to be. 
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^ enlightenment factor of ‘Concentration’ (Sa- 
^ knows well—have the enlightenment 

Well tiia* or when it is not present he knows 

non-^in^ »s absent, he knows weU how the arising of the 
^ and how ^**lf^*^* factor of concentration comes to 

T of concentration conies to be. 

is pre^nt^he^now ^Equanimity’ (upek- 

factor of equanimitxT»^^^ —^*1 have the enlightenment 

^ell that it is absent^-’ present he knows 

non-aric.^ .'*“‘5 ae knows well how th.» ai*icinrr 


comes to I 

cUn^g ^ntempiating the dhammas 

m this world, 

*^hns diso.5»\iA i?_ 


... .as above... 


with 


*^hiis n disciniA i* 

'“PW to the se?M of 

actors of enlightenment. 

ontemplatioQ on the Four Troths 

‘*h—of*suEng’^®i’^®?^*y is—‘This is suffering’ 
g ’ ‘s the way leading '* cessation of suffer- 

8 o the cessation of suffering’. 

Thus he lives contemni *• 

externally or both intemallv dhammas internally, or 

templating the arising nature of He lives con¬ 

ing nature, or both the ari^t 

mas. Pcrishingnatureof dham 
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Now there arises in him the mindfulness—‘There exist 
only dhammas to the extent necessary for the growth of 
wisdom, for the growth of mindfulness.* Independent he 
lives, clinging to naught in this world. 

Thus he lives contemplating the dhammas with respect 
to the four Noble Truths. 

Verily, should any person develop these four Foundations 
of Mindfulness in this way for seven years, he would either 
become an Arahant here and now or a Ntfver-Returner (Ana- 
gami) if there still be any attachment. 

Nay, should he develop them for six years... .five years.. 
four years., three years., two years., one year., seven 
months., six months... five months., four months., three 
months., two months., a month., halfa-month.. a week., 
he would become an Arahant or an Anagami (Never-Retumer) 
if there still be any attachment in this very life. 

Because of this it was said— 

There is a unique way for the destruction of suffering, 
for the purification of beings, for the attainment of Wisdom, 
and for the realization of Nibbana. 

Thus spoke the Exalted One. The disciples were delighted. 

NOTES 

1. Sati = mindfulness; /7at^aRu=establishment, foun¬ 
dations, bases, objects, applications 
Sati — mindfulness; upat0anu = arousing, applica¬ 
tion. Chief objects for the application of 
mindfulness. 
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2. Ekayana~so\t way, only way, one way, etc. 

states grief, lamentation, pain and displeasure, 
auffenng embraces all four. 

whether a member of the Sangha or a lay- 
these suffering can practise 

body-fe^tn*^^°f^^”^r-^'*'’ '’°^y"®0"t®“‘Plation in the 
and not to'^^r^r^ ^ ^ contemplation only to the body 
mas. The consciousness and the dham- 

understood contemplations should be similarly 

Strictly s^ki^E ^ of the practice, 

ing theX/io^ tnd inhibited by gain- 

hantship. eradicated by attaining Aia- 

^ii ihe live Hin<t 

the two chief onS”'"'' understood by mentioning 
*• Any ,ui« 

^ This 

may adVt^'acoliwniSnrt*^^^*^^^ P^^ctic®- One 

IS inconvenient. One may even^’ f posture 

y even sit upon a chair. 

10 . Sabbakayapatisamvedl^Hen ir/;. 

‘body’ of breathing process He^* 

■naldng known, raakiSg clear to h — 

middle and end of d.e whole •bc^^oftphSZ”®’ 

11. As a rule one does this concentration internally. 
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12. Breathing occurs on account of the body, nostrils and 
consciousness. 

13. Breathing perishes with the perishing of these three. 

14. That is, no being, no individual, no man, no woman, 
no soul, no “I” or no “me”. 

15. Anissito —Not being supported by craving (Tanha) and 
false view (Ditthi). 

16. As he thus concentrates on inhalation and exhala¬ 
tion a stage might come when he temporarily inhibits 
the five Hindrances and gains the first Jhana, replete with 
the /Adnoj factors—initial application (vitakka), sustain¬ 
ed application (yicara), joy (plti), happiness (sukha) 
and onepointedness (ekaggata). Jhana literally means 
either the close meditation on the object or the burn¬ 
ing up of adverse hindrances. There is no appropriate 
English equivalent for this term. It is not a state of 
trance but a moral state, a religious experience. Emer¬ 
ging from Jhana, he meditates on the three charac- 
teristics-impermanence (anicca), suffering (dukkha) and 
soullessness (anatta) -and attains Sainthood. There¬ 
after he lives “emancipated” (anissito) being delivered 
from craving and false views, clinging to naught in 
this world. After attaining Arahantship he clings 
not to anything in this world as he does not erroneously 
think in terms of me and mine. 

The final object of Anapdna sati is first to gain the 
Jhanas and then to develop the four Supramundane 
Paths and Fruits. 
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This is the reason why at the outset it was stated—for 
the purification of beings, for the destruction of suffering, 
for the attainment of the Noble Eightfold Path and for 
the realization of Nibbana. 

17. Even an animal is aware of bodily movements. The 
object herein implied is not mere awareness. While 
walking, he should rightly understand that there is 
merely a walking but strictly no agent or person to 
walk. In other words, there is just an action, no actor, 
just a deed but no doer. By such awareness no mis¬ 
conception about an eternal^ soul arises. 

18. This meditation on the impurities of the body is inva¬ 
riably practised by most bhikkhus. This was the fa¬ 
vourite subject of meditation of Venerable Ananda. 


This subject is suitable to those of a lustful tempera¬ 
ment as it leads to non-attachment to the so-called 
^utiful body. Some may prefer to meditate on the 
dormant possibilities of man. 

19. The four elements are Paihavi, Apo. Tejo, and Vayo. 

One must not understand that these elements are earth, 
water, fire and air. 


Paihavi is the element of extension, the substratum 
of matter. Without it objects cannot occupy space. 
The qualities of hardness and softness, which are pure¬ 
ly relative, are two conditions of this particular element. 
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Apo is the element of cohesion. Unlike PaUtavi 
it is intangible. It is this element that makes scattered 
particles of matter cohere and gives rise to the idea of 
‘body’. When some bodies are melted this element 
becomes more prominent in the resulting fluid. The 
element of extension and cohesion are so closely inter-re¬ 
lated that when cohesion ceases extension disappears. 

Tejo is' the element of heat. Cold is also a form of 
tejo. Both heat and cold are included in because they 
possess the power of maturing bodies. Tejo, in other words, 
is the vitalizing energy. Preservation and decay are also 
due to this element. Unlike the other three essentials of 
matter, this element has the power to regenerate matter by 
itself. 

Inseparably connected with heat is vayo, the element 
of motion. Movements are caused by this element. 
Motion is regarded as the force or the generator of heat. 
“Motion and heat in the material realm correspond 
respectively to consciousness and Kammainthe mental.” 

These four elements co-exist and are inseparable, 
but one may preponderate over another as, for instance 
pathavi, in earth, apo in water, tejo in fire, and yoyo in 
air. 

20. Both types of consciousness pertaining to the Sense- 
sphere (kamavacarii) and Form-sphere (r^pavacard), 
are surpassable, while types of consciousness pertaining 
to the Formless-sphere are unsurpassable (anuttara), 
as here Supramundane consciousness is not taken into 
account. 
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21. Dhammanupassanor-H^TQ dhamma does not mean the 
doctrine. It is a general term applied to both mundane 
and supramundane ihings. It resembles the broad 
meaning of the English term—thing. Dhamma in this 
wnnection is applied to Ntvara^a (Hindrances), Bojjhan- 
nfn ^°*°*^j°^®“*'Shtenment) Five Aggregates of eras¬ 
ing (Sense-spheres) and 

the Four Noble Truths {Ariyasacca). 

is advisable to retain the Pali term here. 
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Bhagga, 209 
Bhallika, 64 
Bhandagama, 249 
Bbanga, 462 
Bhariya, 170 flf 
Bhava, 33 n‘, 428 
Bhavana, 597 
Bhavanga, 360, ff. 
Bhavatanha, 84, 90, 427, '428 
Bhikkhu, 273, 287, 516,‘593,ff 
Salient Characteristics of, 
518 

Bhikkhus five, 69, 73 
Bhogaslikha, 167, 655 
Bhuridatta Jataka, 407 
Bimbisara, 188, 190, ff., 203, 
207, 313 

Birth, 308, 309, 464, 486; 

four modes of 435 
Blessings, 673 ff, 694 
Bliss, four kinds of, 167 ff., 
ten kinds of, 502, 506; of 
Nibbana, 502 ff 
Bodhi, 565; tree, 46, 50 n^ 
286, Ananda, 145, 147 
Bodhioakkhiva, 248 n' 


Bodhisatta, 36, 46, 75, 76, 
128 n,2 440, 570, 591. ideal, 
565, 57 In', 611; three- 

types, 572 ff., 575, ff., mode 
of practising dana, 586 
Bodily Postures— 704 
Bojjhanga— 712 
Boons, eight, 144, 184, 185 
Bowen, Prof. Francis, 486 
Bradlaugh, Charles, 395 
Brahma, 87, T^ta- 

hampati, 59, 
ka, 579, maha 405^ 
Brahmacariya, 108, n 
Brahmavihara, 521, •’ 

612 ff., 695 
Brahmana, 48, 50, 52 
T5foV»min 51% 52% 3v)o, 


Breathing-Mindfullness on702 
Buddha, life of, 1 ff.; Charac¬ 
teristics of, 35 ff.; teacher 
of 37; who is 38 ff; great¬ 
ness of, 42 ff.; after the 
enlightenment, 46 ff; first 
utterance, of, 54; regaros 
Dhamma as teacher, 57 n.; 
accepts the invitation to 
teach, 60 ff; first two con¬ 
verts of, 64 ff; goes to 
Benares, 66 ff; meets Upaka 
67 ff; teaches five monks, 
69 ff; converts Yasa, 103 ff; 
sends messengers of Truth, 
107; converts thirty young 
men, 110; Kassapa brothers 
111; and Sariputta and 
Moggallana, 114ff; and His 
relatives, 120, ff; and oppo¬ 
nents and Supporters, 158ff; 
meets Kinc Bimbisara. 190 
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ff; and King Pasenadi Ko^ 
oftf’ Ministry of, 

??? ,^“gulimaia, 

^1 ff; Pannibbana of, 233 
ff; rUness of, 242; exhorta- 
9^» ff; announces 
His death, 247 ff; passes 
away, 268, 269;T4a?S 
|79,282. 28? 
Caste, 

j Women, 311 iff* 

a. QS;ir«?}r?‘sl= °v" 

Roja. 623, 624' 
K^Saghosa, 414, 425 

229 n' 

Buddhism, what is 27 n «•. • 
rt a philosophy? 278 fr?’ ** 

ractenstics of - r 

tions of 29 R ff. ♦ ^i’ ff'^uda- 

women, 31 1 ff’. 
lessness, 317 ff; 


Cakka, 76 
Caliya, 218, 221 
Candala, 685 

Cankamana, 23 I;ratana, 51 - 

ghara 51 u' ’ 

Capa, 310 


Capala, 246, 247 
Carita, 522 
Cariya, 608 
Carvaka, 74 
Casey, Edgar, 412 
Caste, 308 ff. 

Catummaharajika, 65 n' 439 
Catusampajafina, 704 
Cause, 117, 351; First, 393 
663 

Causal formula, 419 ff. 

^usal relations, 278, 622, 
Celestial, 95 n' 275, 549 , 686 , 


P^ibhogika, 
146; Uddesika, 146 
^ylon, 50 n^ 271 n* 
Channa, 10 
Character, 316 
CImrasteristics, three, 296; 

317, 318 

Christ, 636 649, 653 
Ctastian Heinecken, 414 

aaS?Mf • 

Citta, 461 

four, 250 
Cittavisuddhi, 529 
Cittanupassana, 709 
Colours Six, 51 
Com O Bhikkhus, 106, 118, 

^629ff'““’ “*■ »5. 

Conception, 400 
Conditioned things, 296, 499 
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Conduct, modes of, 608 
Highest, 693 
Conqueror, 68, 201 
Contemplation on the Dha- 
mma, 710 

Contemplation on Feelings, 
708 

Contemplation of the body, 
702 

Contemplation on States of 
Mind, 709 

Contemplation on the Four 
Truths, 714 

Consciousness, 360 ff; 460, 
461, 661, relinking, 47, 48, 
422, 423, 424, mundane, 
353, resultant, 353 
Contact, 426 

Converts, first two, 64, 66 n' 
Corpses Reflection on the 
Nine kinds of 706 
Corruptions, 33, 34 
Craving, 47, 54 ff; 86, 322; 

three kinds of 84, 90, 427 
Creation theory, 393 flf 
Creator, 334, 393, 403 ff., 670 
Cwla Panthaka, 565 

Cala Rahulovada Sutta, 137 
Cullakammavibhanga Sutta, 
338 n' 

Culla Vywja Sutta, 318 
CutMpapatanana, 32 
Cunda the Smith, 255, 256 

D 

Dahlke, Dr. 281 n,-* 290 n^, 
547 n' 


Dana, 576, 577, 585; parami, 
576 ff. mode ot 
586 


Darimukha Jataka, 593 
Death, 270, 433 ff. 449, 450, 
462, 532, 656. 668 
Decads, 424; body 424; seat, 
424; sex, 424 


Deeds, 292, 293 

Deer Park. 67, 77, 88, 206 


Defilements, 35, 39 
Defiling Conditions, 217 
Deities, 24, 66, 87 
Deliverance, 295, 296 
Den of strife, 515 
Dependent Arising, 46 ff., 300 
419 ff., formula, 429 ff 


Determination, 603 
Deva, 39, 40, 51, 77, 87, 95, 
208, 239, 257, 368, 440, 
584, 694 

Devadaha, Sutta, 404 
Devadatta, 159,162, 194, 368, 
617, 639, 651, 656 
Devanampiyatissa, king, 50 n 
Devata, 64 

Dhamma, 57 ff., 76, 87, 108 
110, 157, 237, 239, 240. 244, 
248, 270 ff; 278, 280, 287, 
295, 296, 301, 648, 686 
Dhammacakka Sutta, 72, 76, 
88 ff., 95, 206, 319, 409; 
ifitrr^diietinn. 74 ff.. TefleC* 


tions on, 96 ff 
Dhammacakkhu, 94 n^. 111 n^ 
Dhammacetiya Sutta, 203 
Dhammadasa, 239 


Dhammadinna, 315 
Dhammadipa, 244 n* 
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DhammadCta, 107 E 

DhammanupassanS, 710 

iJhammapada, 85, 283, 288, Ecstasy, 268, 269 
294, 322, 325, 409 n', 519, Effect, 117, 351, 353 

^566 ’ Ehi Bhikkhu, 224 

Dhammapala Jataka 124- Einstein, 395 
™aha, 605 ’ Ekajam, 684 

Dhatumanasikara 7nfi Elements, Reflection, on 706 

Dibbacakkhu 537 q ♦ Emerson, 485 

537, 538 ’ ’ Energy, perfection, 597 flf 

Dlebanaifi,* it« Endeavour, 330 

Constituents of 248; three 

S" nj”’ “*> ‘Au’ifFla; 

Diswnsation. Un 24, 243, 302 

272, n\ 6gg 261 Etemalism, 84 

Oitthivigyj^ Ethi^ System, 291 

2^228 537 «?'Si‘'22.50:aniiyof, 

^538; Ear, 537 <18 ’ b u ’ 

Doctrine, esot.:; ^ . Exportation, 228, 242 640- 

Don^V‘^2»^^‘f 296 ExmericfSs n^f 302 

23 , 7 , 80. 88 

Dowry, 185^“*®® 677 ff F 

^^!■>^•^‘"«>«ndth.flsh, 
Dukkhai 8^89 29<! iso ^ 

653 ff ’^^^’320,596 Eake vie^ 37^ 

n 1,11. Fatalism, 344 

Dukkhameva,5I0n' Filing, 47 , loo, 426 427 

Duties of a layman, 588 708 

Dying thought-proeess, 448 222 
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First Cause, 393 
Five Bhikkhus, 30,31,69,100, 
102 

Flavour, 296 

Fred Hoyle, 453 n\ 667 n' 
Freed, 99 

Freewill, 363, 670 flf. 

G 

Gaudhabba, 39, 400, 664 
Gandhi, 636, 649, 654 
Gantha, 556 n'* 

Garbe, 482 
Gati, 387 
Gavampati, 107 
Geneological table, 17 
Generosity 576, 577, 580 
Germs, 336, 413, 6M 
Ghatikara, 516; Sutta, 610 n' 
Gijjhakuta, 161 
Go forth, 108 

God, 40, 42, 288, 392, 394, 
395, 403, 669 
Gotama, 2 n’, 4, 24, 35,69,75 
Gotrabhu, 33 n* 

Grasping, 47, 428 
Grimm, 340, n' 

Guttila, 651 


H 

Haldane, Prof. 337 n^ 395 
Handful of leaves, 279 
Happiness, 229, 321; worldly, 
78; Casual law of, 300; ten 
grades of, 502 
Happy States, 439 fif. 

HSrita Jataka, 601 


Harmlessness, 317, 325, 327 
Hatred, 325, 326 
Hetnous, 687 
Hell, 436 

Heredity, 334 ff., 336, 340,415 
Herodotus, 482 
Higher morality, 517 
Hindrances, 528, 539 ff. 710 
Hinduism, 38,40n^, 394, 666, 
670 


Hiri Jataka, 602 
Holy days, 186 n' 

Homo Centric, 81 
Homer, 414 
Hume, 280, 457, 484 
Huxley, 305, 328, 334, 395, 

AlA nl 


1 


Iddhipada, 246 
Iddhividha, 537, 538 

Ignorance,' 47,. 420 _ 

Tllimitahles. 521. 522.537,613 


Image, 286 • 

Imp^imenls, 644 
Impurities, 520 
Indakhila, 558 n«, 690 
Indefinitely effective Kamma, 


368 

Individuals, eight, 686 
Indriya, 229 n' 

Inequality, 333, 334, cause of, 
337, 337 n* ^ ^ 

sight, 543 ff; nine kinds of, 
546 n' 


Iriyapatha, 704 
Instantaneous rebirth, 452 
Isipatana, 67, 77, 206 
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Islam, 669, 670 
Issaranimmana, 403 
Itivuttaka, 420, 496 
Itthihi, 202. 


Prof- 280, 358, 412 n 
457 n' 

Janaka Kamma, 369 
Janapada Kalyani, 139, 14 
Janavasabha, 196 
Jatakamala, 581 
Jatila brothers. 111 
Javana, 277, 362, 363 
Jealousy. 536. 613, 635 
Jehovah, 394 

Jete, 166, 673, 674, 677 

Sr&j ff’ 

*^^gj;^5;3»30,31.379fif.443, 

Jivakiiei, 188ff;Sutta. 18S 
Jivjtasankharam, 242 n' 
Jnanasara Samuccaya, 28f 
Jotipala, 410, 610 
Joy, 229, 289, 644 
Judaism, 669, 670 


K 

J^lingabohdi, Jataka, 145 
Kaccana, 309 
Kaiserling, Count, 286 
Kakacupama Sutta, 600 
Kalamas, 284, 283 n' 
KaludSyi, 120 
Kamacchanda, 539 


Kamaloka, 441 

Kamasukkhallikanuyoga, 78, 
88 

KamatanhS, 84, 90, 427 
Kamma, 333 ff; everytWng is 
to, 343, what is, 
348 If; and vipaka, 351, fiF; 
cause of, 356; where is, 357; 
working of; 360; classi- 
fication of, 367 ff; evil, 374 

Si oatore of, 

381 n; benefipient and male- 
ficient forces of, 386 ff., and 
rebirth explain 417 ff; in 
the west; 481 ff 
^mmakkhaya marana, 433 
Kamma Nimitta, 446 
Kammassaka, 338 n' 
Kammatthana, 519 
Kammic, ascent, 473. ff. 

descent, 473 ff 
Kammic force, 667 

Kanavera JStaka, 591 
Kanha Jataka, 579 

^^*i^*y*tarana Visuddhi, 

544 n' 

Kannakatthala Sutta, 203 

avasesa, 

246 n* 

Metta Sutta, 294, 

693 ff 

Karl Marx, 290 

00^’ 327, 328; Samapatti, 
228, 231; brahmavihara, 
629 ff 

Kasina. 519, 520; eaith, 527 
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water, 529; fire, 529; air, 
529; light,’530; space, 530; 
mandala, 519, Colour, 529 
Kasibharadvaja, 213 fi‘ 
Kassapa, 191, 192, 258 
266; Buddha, 610 
Kassapa brothers. 111 fif 
Kathavatthu, 276 
Kayagatasati, 532 
Kayanupassana 702 
Kennedy, 654 
Kessaputta, 284 
Keva{/(/ha, Sutta, 404 
Khaggavisana, 567 
Khanti, 599, vadi jataka, 600 
Kh6ma, 156, 194, 229, 313, 
314 

Khujjuttara, 316 
Kindred Sayings, 201 n', 285 
n', 674 

Kisa Gotami, 43, 565, 657 
Kitchner, 413 n' 

Knowledge, first, 32; second, 
33, third, 34; three kinds 
of 596 

Kokalika, 161 
Kolita, 114, 118 
Komarabhacca, 188 
Kondafifia, 4 n* 20, 72, 73, 
87, 94, 95 

Kosala King, 193, 199, 201, 
203,224, 311; District, 1^; 
Samyutta, 199 
Kosala Devi 194 
Kosambi, 212 
Kusa Jataka, 593 
KusinSra, 254, 255, 258 n^* 


L 

Lakkhana Sutta, 342 
Last words, 246, 248 ff. 

scene, 265 ff. 268 
Law of Causation, 333 ff. 
Laymen realize, 516 
Legacy of India, 273 n' 
Lessing, 485 
Licchavi, 241, 689 
Life-Stream, 402 
Livelihood, 330 
Loathsomeness, Reflection on 
705 

Lokadhatu, 36 
Lokayata, 74, 665 
Loving-kindness, 231,315,316, 
317, 325, 693, parami. 604, 
605, bra^avihara, 614 ff 
Lumbini, 1, 258 n' 

M 

Madhura Sutta, 309 
Magandiya, 209, 210, 653 
Maggimaggatianadassana- 
visuddhi, 545 n' 
Mahabodhi Jataka, 407 

Mah§ Kosala, 197 
MahS Mang^a Jitaka, 674 
Mahanama, 73, 203, 516 
Maha Nii^da Kassapa JS- 
taka, 192 

MahSpadesa, 250 
Maha Saccaka Sutta, 5 n', 
21, 408 n‘ 

Maha Sudssana Sutta, 254 
Maha Sutasoma Jataka, 602 
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^400 Sutta 

Maitri, 614 

MaU^ 255. 256. 259. 265 

JJa^o simae, 364 

•‘•* «> 

2 »my of. 28 

Marana, 43 T^ 4 ^^* 2 *® 

MattS;2^7 4S1 a«» 

, 461, *666 » 460 

Meal. last. 253 

M^itetion, 137, 288 519 
su^ects of, 519. m 521 
Sit piactice of’sA ’ 
Mentonons, 166 ” 



378 

Messengers of Troilk lo: 
Metta, 167,315,317,326,3 


534, 535; parami, 604, 605, 
693, 694,; brahma-vihara, 
614 fif; blessings of, 620 ff 
how to practise, 627, power 
of, 623 ‘ 

Metteyya, 387 

Middle Path, 30, 76, 80, 88,89 
Milinda, 359,452,453, n', 508, 
509 


Mind, 350, 360, 443, 461 
Mind-fuUness, Four Found¬ 
ations of, 702 

Mirror of the Dhamma, 239 
Misconceptions, 101 n', 331 

only. 510; four states 
of, 687 


dua, 614, ’521 

“Sst If 

M®f8®JjP«ta Tissa, 276 n' 
M«;l’ ^38, 644 

Monks, five 20, 31, 69, 73, 
*>> 100, 102 

14 , vi 1 ?'^* CTitenon of, 
588, 590 

J3«. 635 « 


Na ca so, 469 
NSdika, 241 

453 0 '. 

465, 469, 507, 508, 509 
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Nakulamata, 315 
Nalagiri, 161 

Nalaka, 3 n'; Sutta, 3 n', 
Nalanda, 236 
Nama, 423 

Namarypa, 47, 423, 510 
Naming ceremony, 4 
Namuci, 27, 29 
Namura, 586 


Nanadassana, 94; visuddhi, 
546 n^ 


Nanda, 139 ff 
Natyatthacariya, 608 

Nekkhamma, 324, 592. 59 
Netam mama, 101, 136 

a’asaBflayatanE 
15, 268, 445 
Nevari, 582, 586 
Never-Rcturner, 34, 85, 26 

n"*, 549 


Nibbana, 72,85,86,89, 490 ff; 
definition of, 491; not no¬ 


thingness, 492; Sopadisesa 
anupadisesa, ,497, ff; cha¬ 
racteristics of, 499 ff; hap¬ 
piness of, 502, ff. where is, 
507 ff; what attains,509, 
way to 512 . ff. 

Nibbanic bliss, 227. 550, 

557 n-* 


Nigantha, 180 
Nigrodharama, 207 
Nihilism, 84 

Niyama, 344; 345, 346 
Nimitta, 446, ff; parikamma, 
528, upacara, 528, pati- 
bhaga, 528, Uggaha, 528 


Nimma/jarati, 440 
Niraya 436 

Nirodha Samapatti, 551 
Nivarana, 528, 539 ff; 710 
No doer, 356 

Noble Eightfold Path, 80, 89, 
91, 323, ff; 330. 332 
Noble Truths, 88 ff; 229, 297 
318 ff 

Non-Returner, 34, 85 
No-Soul, 219, 455 
Not by Birth, 682 
Nothingness, Realm of, 268, 

269 

O 

Objects of reverence, 145 
Occasions, two, 255 
Omniscient One, 38 
Once-Retumer, 261, n^ 546n^ 
548 

Opened to them, 63 
Oppenheimer, Robert, 555 
Optimism, 299 
Optimist, 642 

Order, 109, 228, 272, 344, 345, 
of Bhikkhunis, 155, 207 
Ordination Higher, 106, 262. 
262 n\ 264 

Origin of life, 392, 397, 401; 

of things, 117 
Ouspensky, 659 n', 662, 671 
Outcast, 680 ff 
Ovid, 482 

P 

Pabbajitena, 78, 88 
Pabbajja, 106 n', 262 n'; Sutta, 

191 n' 
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Pacceka Bodhi, 564, 565: 

Buddha, 565, 566, 567, 593 
Pad 6 sa, 250 
Padhana Sutta, 27 n* 
Paean, 52, 53, 54 n', 141 

Pajapati Gotami, 2 , 124. 127 
150 ff; 155, 156,’ 157. 207. 

Paficakkhanda, 463 

Parabhava, Sutta, 677 ff 

elephant, 304; 
man tasting honev’ 

.s.c«,2: w 

Parami, 575 ff 

r*aranimmitavsavatti Qs AAn 

Parileyya. 212 . 213 ’ ^ 

Panmbbana, 233, 259 so# 
510; Sutta, 297 n', 4 io^°^’ 
Paripakko, 249 n^ 
Paritranaya, 40 n' 

Paritta, 224, 225 
Parliamentary, 274 
Pascal, 336 

Pasenadi Kosala, 194 197 
199, 200, 201, 203 ’ ' 

Passions 55 

Patacara, 43, 314, 565, 657 
Pataligama, 258 
Pataliputta, 237 


Path, Middle, 30, 76, 80, 88 , 
89 

Patiocasamuppida, 46 ff; 300, 
419, 548 

Patikktaa Manasikara 705 
Pitimokkha, 217 
Patience, 599, 601, 625 
Patika Sutta, 405 
Patisambidha, 157 n' 
Patisandhivinfiana, 422, 451 
Patthana, 276, 278, 425, 622 
Pathavi, 459, 659 
Pava, 253 

Payoga, 387; Sampatti, 389; 

Vipatti, 389 
Perwption, the one, 521 
Perfections, 576 ff; 641 
Perseverance, 597 
Pessimism, 290 
Pessimist, 642 
Petas, 437, 438 
Phassa, 426 
Philosophy, 278, 281 
of existence, 436 

.■»<. «I, 482 
Ploughing festival, 4 
Points of Controversy, 276 n' 
Poussin, 349 n', 478 
owers. Supernormal, 537, 
psychic, 228, 229 
Prayer, 287. 288 n» 

r^pts, eight, 186; five, 227 

Pre-existence, 488 

PmK*f- 565, 566 

Probation, 263 

Prodigies, 414 

Psychology, 455. 457, n', 459 
Pubbarama, 185, 225 
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Pubbenivasanussatinana, 32, 
537, 538 
Pubabbasu, 316 
Punna, 477, 

Punna, 310 
Punnaji, 107 

Punna Mantaniputta, 143 
Pukkusa, 254 
Pure Abodes, 411, 442 
Purpose of life, 671 
Pythagoras, 279, 411.481, 482 

R 

Radhakrishnan Sri, 44, 75 n' 
288 n\ 289 n', 665 n', 666, 
668 

Raft, 280 
Rahu, 128 

Rahula, 10, 125, 128 ff; 233, 
617 

Rahulovada Sutta, 137, 294 n' 
Rajagaha, 190, 207, 221, 235, 
270, 689 
Rajayatana, 64 
Rajjumala, 43, 310 
Rama, 16 

Ratana, 686, ff; Sutta, 349, 
686 ff 

Reality, 296 
Realms, 269 

Rebirth, 333, 392, reasons to 
believe in, 408 ff, how takes 
place, 446 ff, instantaneous, 
450, 451; thought-process 
453, consciousness, 422, 
423, Without a soul, 464 ff; 
western view of, 481, as 
viewed by others, 482 


References, 250 
Reflections, ten, 520 
Refuge, 65 n^, 106 227, 

244, 245, 282, 297 
Reincarnation, 336 
Relic hair, 66 n' 

Relgion, 281, 282, 296, 66^ 

Reminiscence, 32, 450 
Renunciation, 8 ff; 592 
Republic, 481 
Resolution, 604 
Rhinocerous, 567, 568, 648 
Rhys Davids, Mrs., 274 n' 
278, 281, 291 

Rhys Davids, Prof., 291, 676 
Riddle of the Universe, 455, 
Right understanding, 80, 323; 
Thoughts, 81, 324, ff; 
Speech, 81, 328; Action 81, 
329; Livelihood, 81, 330; 
Effort, 81, 330; Mindful- 
ness, 81, 331; Concentra¬ 
tion, 81, 331 

Rohitassa Sutta, 319, 323, 50/ 
Roja, 623, 624 
Rose, 642 
Rubbish, 662 

Rules, eight chief, 153 ff; 
Devadatta’s five 161, 162; 
abrogate, 266 

Rwpa, 423, 424, 425, 659 
Rupaloka, 441, 444 
Russell, 305, 393 n', 454, 456, 
669 ff 
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Sabba, 512 
Sabbafiflu, 38 

Sa^. 81, 89 flF; 319; Parami, 
oUl 

Saccani, 82 

Sacred Places, 257, 258 

62^63** 61. 

Sahe’t Mahet, 674 

SamMhi, 519 

537, upacara 
^28, appanfi. 599 

Samana ,261 
Samavati, 316 
Mmanera, 518 

Sammuti, 357 

Sampadetha, 268 
Sampatti, 387 ff 
Samsara, 205, 401, n', 402 
422, 591, 557 n*, 646 ’ 

Samussayatha, 108 
Samyojana, 547 , 548 , 691 
Samyutta, Nikaya, 230, 287 
n2, 508 


Sangha, 60, 109, 184, 250, 
266, 272, 273, 644 
Sanghabodhi, king, 574 , 687 
Safijaya, 114 

Sankhara, 47,90 n', 268,421, 
461 

Sankhata, 498 
Santati, 464 
SaranSth, 88 n^ 

Sariputta, 114 ff; 119, 129, 
*60, 173,174, 
HP*|»227,233,236,276, 
552, 565, 643 

Sarvadarsan Sangraha, 668 
Sa^na 187, 188, 230, 272 
SatapaSca, 230 
Sati, 310 

244 n®, Sutta, 

imS’ 225. 386 

S^ne, ist, 265, 266 
Sclusin, 162 

Schopenhauer, 280, 394, 482, 

aS' 2« 

Self-illusion 547 
5®}C*‘“‘*ulgence, 30 
5>elf-mortification, 30, 88 
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Seniya, All 
Sense Bases, 712 
Session, 226,- 228 
Sex, 424, 449, 591, 660 
Shanti Devi, 411 n' 

Shelly, 486, 

Siddhattha, birth, 1 ff; naming 
ceremony, 4; ploughing fes¬ 
tival, 4 ff; education, 6; 
married life. 6 ff; renuncia¬ 


tion, 8 flf; search 12 ; genea¬ 
logical table, 17 ff; struggle 
for Enlightenment, 19 ff; 
change of method, 24 ff; 
temptation of Mara, 26 ff; 
follows Middle Path, 30; 
dawn of Truth, 31 ff; 190, 


470 

S'dis, William James, 415 
S'galovada Sutta, 274, 588 
S ghts, four, 9 
Signless, 557 
Sikkhapada, 307 
Sila, 517, 587; 592; Caritta, 
588, 590; Varitta, 588; 590; 
Parami, 588 If; Visuddhi, 
517 


Silacara, 290 n^, 450 n' 
Silavimansa Jataka, 592 
Simile of the mango, 364, 366 
Sivaka, 164 

Socrates, 636, 649, 659 
Soma, 315 


Sopadis6sa, 497 
Sopaka, 43 

Sorrow, 34, 47, 82, 261 n', 
516 

Sotapanna, 184, 516, 548 


Soul, 100, 101, 453 ff; 509, 

Spheres of sense, 4/ 

Stop, 222 ^ 

Story of tigress, 580 n 
Stream-Winner, 152, 261 , 

546, 549 
Strive on, 268 
Subahu, 107 
Subha, 331 
Subha, 310 
Subhadda, 254 n , 258 
Subhadda, 316 
Subject to Change, 268 
Subjects of meditation, 5iy, 
520, 521 
Sudatla, 164, 674 

Suddhavasa, 442, 444, 549, 
610, 695 ,,, 

Suddhodana, 2, 120> 123, 125 
128, 130, 207, 516 

Suffering, 555 ff 

90, 91, 92, 125, 321. 655 tt 

Sugati, 439 * 

Sujata, 46, 169, 

Sukaramaddava, 255 . 

Sukha, 653, If; four kinds 01 , 
167 ff; 654 
Sukho viveko, 55, n 

Sukkhavipassaka, 55/ 

Sumana, 316 

Sunida, 237 jjS 

Sunnaparappava . , 

Supernormal powers, 
SupVabuddha, King, 218 

i:?Snd^^ons—^ 

332, 351, 352, 421 
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Sutta. 250 flf; 694 
Sutta Pitaka, 273 ff 
Sympathetic joy, 536, 635 flf 

T 


Tadi, 358 n* 

T^ha, 54n^ 84, 90 427 

Tapac,285 ’ 

Tapassu, 64 

Teaching, 257, 265 27 n o-? 
Tejo, 459, 660 ’ 

Theras, 251 

4“jrty young men lin 
B 528, 540, 590 
fhis IS mine ini. 

136 ’ °ot mim 

Jiiti, 462 
^ompson, 669 
fhoras, 642 

Thought-process, 351 flf 
Tibetan^ book of the Deac 


Tipitaka, 270, 271, 272 
Tiracchana, 437 
T/rokudda, 438 
To Cease, 513 
Tolerance, 301, 308 
Toleration Edict, 318 


ff 


Trade, 330 
Transient, 248 
Travel Diary, 286 n' 
Triple Gem, 81, 106 n=* 
Trio, 662 


trutn, 38, 85, 86 , 322; Seeing 
Eye, 94 

Truths, four Noble, 81, 248, 
291 298, 319 ff; 320 
Truthfulness, 601 
Tumhehi, 288 
Tusita, 440, 609 


54, 296, 495, 508 

R^aputta, 15, 67 
Uddaccha, 538, 540 

Unhappy States, 436 ff 
Universe, nature of, 667 n' 
Upadana 47, 427, 428 544 
Upadhi, 388, 563, n* 
Upaka, 67ff ’ 

S’ 6?0' *”‘“*°“aire, 

Upanishads, 425 

pasaka, 106, 262 67 S 

Upasampads, 106 S’ 767 S 2 
Upasika, 106, n, 675 ’ 
Upatissa, 114 flf 
UpaySna, 257 
Upekkha, 536 517 . 

,606; brahmSvihL^^fiiT^Jf 
Uposatha, 186 n* ’ ^ 

Uppada, 462 
Uppalavatwa, 155 01 , 
Uruv61a, 67;in:’ 
jll > Kassapa, 

Utterance, first, 54 
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Vaccha, 553 ff 
Vajira, 509 
Vajjians, 234 
Vangjsa, 412, n' 

Vappa, 73 
Variation, 342 
Vasala, 685 Sutta; 680 ff 
Vasettha, Sutta, 308 
Vassakara, 234 
Vassana, 205, 644, 694 
Vatthagamini Abhaya, 271 
Vaya, 249 n', dhamma, 249 n‘ 
268 

Vayo, 459; matter, 659, 660 ff 
Vedana, 425, 426 
Vedanapatiggaha Sutta, 119 
Vedananupassana 708 
Veluvana, 207 
Veranja215, 216, 218 

Vesali, 207, 218,227, 241 242, 
245, 249 

Vessantara Jataka, 122, 581 
Vibhavatanha, 84, 90, 428 
Vice, 612 

Vicikiccha, 539, 542, 548 
Vi(/udabha, 203, 204 
View, extreme, 74, 75 
Vimokkha, 557 n'* 

Vinaya, 157, n‘, 272,273, 542, 
641, 676 

Vin&ana, 422, 423, 450 
VifiSinaScayatana, 268, 444 
Vipika, 351, 352, 353 
Vipassana, 167, 543 
Vipatti, 387 ff 
Virati 330 


Viriya, 597, 599 
Virtues, four, 221; of the 
Buddha, 239; of the Dham¬ 
ma, 240, of the Sangha, 240 
Visal^, 175, 176, 180, 181, 
182, ff, 185, 186, 225, 227, 
315 644 ff 

Visayhasetti Jataka, 610 
Visuddhi' Magga, 519 n',528, 
534 ff, 537, 592 
Visuddhi Sila, 517; Citta, 
529; ditthi, 543; kankha- 
vitarana, 544 n'; magga- 
maggahanadassana, 545 n ; 
patipadahanadassana, 546 
ni; fianadassana, 546 
Vitakka Santana Sutta, 527 n* 
Vivarana, 610 
Vohara desana, 278 
Void, 557 
Volition, 348, 421 
Vyaghri, Jataka, 581, 629 

W 

Watches, 226, 230, 231 
Watson, 458 

Weeks, seven; first, 46;second 
50; third, fourth, fifth, 51; 
Sixth, 52; Seventh, 53 
Welfare, Conditions of, 234, 
235, 236 

Western view of rebirth, 481 ff 
What is reborn? 454 ff 
Wheel of Ufe, 419 ff 
Whence? 659, 663 
Whither? 659, 665 
Why? 659, 667 
Wisdom, 291 596, 597 
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Wives, seven kinds of, 169 fF 
Womanly charms, 175, 176 
Women, 147, 201, 202, 311 flF; 
W3; admission into the 
Order, 151, ff., 155, 156; 

^“"•■^leous, 643; qualities, 
186, 187 

306 ^’ 


Wordsworth, 486 
World, 642 

World within 412, n* 
Woodward, 401 n', 498 
508 nS 553 n», 

Z 

Zetland, Lord, 273 


w that when my life approaches its end, 
All obstructions will be swept away; 
u Amitabha Buddha, 

e om in His Western Pure Land of 
Ultimate Bliss and Peace. 

When reborn in the Western Pure Land, 
Mnll perfect and completely fulfill 
wuhout exception these Great Vows 
To delight and benefit all beings. 

~The Vows of Samantabhadra 
Avatamsaka Sutra~ 
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